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L THE MAGIC JEWEL OF INTUITION 

This magnum opus explains in detail the subtle and secret 
teachings implicit in the Mandukya Upanishad, using the Avastha 
Traya Prakriya or the profound methodology implicit in the 
examination of the three states of Consciousness, viz. waking, 
dream and deep sleep. This methodology is a sure clincher for 
the genuine seeker of Self-Knowledge and will be of immense 
help in Intuiting Atman or the Self as the very essence of his 
Pure, Absolute Being-Consciousness-Bliss, i.e. Sat-Chit-Ananda 
Swarupa. Many doubts and objections which are raised in 
spiritual circles by scholars and academicians are answered 
quite clearly so that they get dissolved, so to speak. At the end 
of the book, an Appendix on ‘Science and Spirituality’ - which 
is a comparative study of the two formidable ‘sciences’ - 
running into 83 pages, is given. Price : Rs. 50. 

2. THE SCIENTIFIC APPROACH OF ADVAITA VEDANTA 

A succinct description of the unique methodology that is 
utilized in and through the Upanishadic lore to expound the 
Ultimate, Absolute Reality of Brahman or Atman, as explained 

f 

by Shri Sankara in his extant, original Bhashyas on the Prasthana 
Trayi, viz. the ten principal Upanishads, Bhagavadgita and the 
Vedanta Sutras (Brahma Sutras). It will not be euphemistic if 
it is stated that without the knowledge of the six fundamentals 
mentioned in this booklet a true seeker of the Reality of the 
Self or student of Advaita Vedanta will invariably get confused 
and confounded by the apparently contradictory statements of 
the Upanishads. The author has used 14 diagrams to drive 
home the subtle teachings of pristine pure Advaita Vedanta of 
Adi Sankara in keeping with the modem trend of audio-visual 
methods of presentation of a topic. 
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PUBLISHERS' NOTE 

This important treatise by the pen of Shri Satchida- 
nandendra Saraswati Swamiji, of revered memory, was based 
on 21 days’ discourses delivered by the Swamiji at Davana- 
gere, Karnataka State, prior to, and during the ‘Shri Sankara 
Saptaha’ celeberation held in 1966 at Shri Shivananda 
Adhyatma Mandir. These lectures were later serialised in the 
‘Adhyatma Prakasha’ monthly. 

We would like to bring it to the notice of the reader 
that if he scrutinizes the 21 topics that are taken up for 
deliberation by the Swamiji, one each day, then a clear 
picture would emerge before him to suggest that they are 
all based on a thematic development of ‘Advaita Vedanta’ 
(Ntm-dualism as a spiritual science) from its first principles 
to its subtlest teachings culminating in one’s own Intuitive 
Experience of Brahman or Atman here in this very life. 

Evidently, the perfect irrefutable methodology based 
on universal Intuitive Experience adopted by Shri Sankara 
in and through his extant and edifying Bhashyas has been 
faithfully propagated by Shri Swamiji to help the genuine 
seeker of Vedantic tenets to shun and shed a purely mate¬ 
rialistic outlook on Life and pursue the spiritual path based 
on Swadharma, ethics, morals and eternal values. 

We hope that the discerning and wise among the 
students of Vedanta would be immensly benefited by this 
gem written by our beloved Swamiji. 

In the service of 

_ r 

Bangalore Adi Sankara’s Advaita Vedanta 

Date : July 25, 1996 President, 

Adhyatma Prakasha Karyalaya 
Public Charitable Trust. 


PREFACE 

In these days of ever-increasing materialism ushered in 
by the quantum advance in scientific theories and technol¬ 
ogy, human beings all over the world are predominantly 
becoming extroverted, with the result a totally materialistic 
approach to life in general has gripped all ‘educated and 
enlightened* people. 

Dharma (righteous, religious approach to Life) has 
suffered a deadly blow, so to speak ; the question of Artha 
(acquisition of one’s assets, possessions) Kama (righteous 
desires) in consonance with the canons of one’s religious 
faith have been forgotten ; people in general do not even 
know what exactly is the real, ultimate goal of Life ( Parama 
Purushartha). 

But, despite all these deep incursions and intrusions of 
materialism, thanks to the ‘scientific temper’ among the 
intelligentsia, Man cannot really afford to be irreligious and 
non-spiritual. For, religion is purely and simply one’s ‘abid¬ 
ing faith’ in an inscrutable Shakti (power) which supports 
and sustains this expansive multi-faceted universe and all its 
various creatures. In fact, without this ‘hypothetical’ power 
called fswara (Lord Creator of the universe as also its 
various creatures) one cannot think of this existence being 
meaningful, purposeful. It evolves from this method of 
reasoning, nay discrimination, that this ‘Iswara’ of Vedanta, 
the spiritual science par excellence of India, cannot be 
Paroksha (indirect, mediatory, external to us humans) but 
Aparoksha (immediate, direct) so as to culminate in every¬ 
one’s Intuitive Experience and bring about total conviction, 
satisfaction to the properly qualified person irrespective of 
caste, creed, nation, sex etc. 

Unlike the physical, empirical sciences which concen¬ 
trate and converge upon the external, objective world at 


large and consider Mart - or for that matter, all creatures, 
nay the whole creation - as a product of creation and a prey 
to the elemental forces, the spiritual science of Vedanta, 
which is more ‘scientific’ (rational) than all sciences found¬ 
ed by the human intellect put together, takes us in a 
‘quantum jump’ to Intuition (Pure Being-Consciousness-Bliss) 
which gratuitously happens to be everyone’s very core of 
Being, the Self (called in Vedantic parlance Atman , Brah¬ 
man). 

This treatise, written in Kannada by Shri Satchida- 
nandendra Saraswati Swamiji, of revered memory, way back 
in 1966, deals with ‘the basic tenets of Advaita Vedanta’ 
as expounded by Adi Sankara in his extant Bhashyas. It 
depicts and delineates the rudiments of ‘^on-dualism’ and 
is sure to root out many a misconception prevalent in the 
minds of leading scientists, let alone the intelligentsia, the 
scholars and the academics. A casual scrutiny of the 21 
topics dealt with herein will shed a tremendous but profound 
light on certain unknown regions of our so-called ‘Knowl¬ 
edge*. 

I am thankful to the authorities of Adhyatma Prakasha 
Karyalaya for permitting me to translate this magnum opus 
of revered Swamiji, and I am hereby surrendering to the 
Karyalaya Trust all copyrights of this book as in the past ; 
I am also grateful to Shri H.N. Rangaswami and Shri 
Dileep B.K. for helping me in proof-reading of the manu¬ 
scripts. 

Even if a few ardent students of Adi Sankara’s pris¬ 
tine pure Advaita Vedanta are benefited by this treatise I 
will deem it as fulfilment of my purport. 


Bangalore 

Date : July 25, 1996 


D.B. Gangolli 
(Translator) 
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THE BASIC TENETS OF 

SANKARA VEDANTA 

I Preparation for Vedantic Knowledge 

Vedantic knowledge vis-a-vis all the empirical 
knowledges may be very terse and subtle, but propor¬ 
tional to one’s progress in the spiritual practices he has 
achieved, the subject-matter of abstruse Vedantic teach¬ 
ings may be expected to be discerned by the ardent 
seeker. 

We may attempt to know Vedanta, the spiritual 
science of one’s own Self as the Absolute, Ultimate 
Reality, either through the commentaries on the Upanishads 
or through discussions based on arguments for and against 
a topic. The fact that during brief discourses or lectures 
both these methods are not suitable at all need not be 
gainsaid. Further, to endeavour to know Vedanta on the 
strength and support of empirical valid means like 
Pratyaksha (perception), Anumana (inference) etc., as also 
by means of logic which goes into the question of analysing 
the validity of the means themselves are invariably un¬ 
suitable ; for, the Vedantic Reality is not within the 
purview of any Pram anas (valid means of cognition or 
knowledge) whatsoever. Neither in the Upanishads nor in 
the Bhagavadgfia there is any scope whatsoever given, or 
provided for, any hope of knowing the Absolute Reality 
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through any Pramanas. On the contrary, in both these 
canonical texts of Vedanta it has been very clearly men¬ 
tioned that - “The Absolute Reality of Paramatman or 
the Supreme Seif is Aprameya (That which cannot be 
comprehended or grasped by any empirical valid means 
of cognition).’' 

In that case, how at ail can we cognize this Real¬ 
ity ? To this question the answer lies in the Sruti sen- 

tence : (Mundaka 3-2-6) - which 

conveys the meaning - ‘By means of Vedantic or Upa- 
nishadic Intuitive Knowledge this Reality can be distinct¬ 
ly known.’ The word Veda means that Sadhana (valid 
means or instrument) which can convey the knowledge of 
an Artha (entity) which cannot possibly be comprehended 
by the empirical valid means like Pratyaksha and Anumana 
etc. In fact, this Absolute Transcendent Reality can be 
cognized by means of the Veda (scripture) alone which 
is Apourusheya (of non-human i.e. divine origin). The 
word Vedantas (used in the plural) means Upanishads ; 
since to a large extent they are to be found towards the 
end portion of Aranyakas, which are the concluding sec¬ 
tions of the Vedas , they might have been given this 
nomenclature. But, just as declaring - ‘This alone is the 
final judgment’ - this Tattwajnana (Intuitive Knowledge 
of the Absolute Reality) is Itself the final proclamation 
of the Knowledge engendered by the Vedas ; in order to 
assure or affirm a fearlessness of the type - ‘If this 
Intuitive Knowledge of the Reality accrues neither is 
there anything whatsoever remaining to be known, nor is 
there anything remaining to be done’ - this spiritual 
teaching delineated here is fit to be called Vedanta. 
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We will herefore try to explain as to how such a 
Jnana (Intuitive Knowledge of the Absolute Reality) can 
possibly be attained. But, first of all, we should give up 
all false notions or misconceptions that we at present 
entertain with regard to this Vedantic Jnana. Since it is 
Jnana which is A tmdrfyavishayaka (of an entity beyond 
the comprehension or purview of the senses), it cannot be 
possible ever to comprehend It by means of our senses. 
Besides, for all the three categories of Karma (rituals, 
rites), Upasana (mental meditations) and Jnana (Intuitive 
Knowledge) that have been mentioned in the Vedas the 
resultant fruits stipulated are all invaribly beyond the 
comprehension of the senses. For the Karmas mentioned 
in the Vedas the name of Dharnta is also given. That has 
to be performed by means of the body alone in a pre¬ 
dominant sense. The Vedas themselves teach us about 
Upasanas , which are to be performed by means of the 
mind (psyche). Because of the reason that Upasana also 
can be performed, cannot be performed or can be per¬ 
formed totally according to one’s own whims and fancies 
- just like Karma - Upasana too, in a particular sense, 
is verily Karma (i.e. psychic action). Although Karma 
means ‘action’, here in this context we assume the mean¬ 
ing of the word Karma to be the rites and rituals stip¬ 
ulated in the scriptures ; in the same way, the word 
Upasana also should be taken to mean the meditation as 
stipulated in our scriptures. For both these actions there 
may be Drishfa Phala (visible fruits accruing here in this 
life) or Adrishfa Phala (fruits invisible or accruing in 
other worlds or births) accruing. Because of the reason 
that for the relation between Karmas and their fruits as 
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also for the relationship between Upasanas and their 
fruits, the Sastras alone are the authoritative sources to 
know, these subtle relationships cannot possibly be known 

or discerned by means of Pramanas like Pratyaksha , 

/ 

Anumana, etc. In these instances exclusively the Sastras 
(i.e. Vedas) are the valid sources of guidance. Hence only 
those people who firmly and sincerely believe in the 
tenets of the Sastras may possibly attain the stipulated 
fruits. 

Now in the case of Vijnana (Intuitive Knowledge 
about the Absolute Reality) taught in the Vedantic texts, 
that is also invariably known from that very source of the 
Sastras alone ; but its fruits are such which accrue to all 
of us here and now itself to culminate in our Intuitive 
experience. When the Vedantic text says : “You are 
verily Brahman ” - the person who is fully qualified for 
such Intuitive Knowledge will cognize its true signifi¬ 
cance in this very life and he will experience the fruit 

f 

during the present span of life itself - thus the Sastra is 
declaring. How at all can a fruit which is said to be 
beyond the purview or reach of the senses become visible 
in one’s experience here and now ? Even the Sastra - 
how can it possibly signify or convey the Intuitive Knowl¬ 
edge of an Absolute Reality beyond the ken of the 
senses ? How at all we too can possibly attain such an 
abstruse Knowledge ? These relevent questions may arise 
here. Proper answers to these queries will become dis¬ 
cernible as and when we proceed in our deliberations (in 
the light of Sastraic teachings). But for the time being, 
we may believe in the fact that man has been endowed 
with a power and strength of cognizing or Intuiting such 
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an Absolute Reality beyond the purview of the senses. 
When man was in an uncultured and uncivilized state he 
did not know how to read and write ; in fact, when the 
aborigines first learnt the art of reading and writing they 
must have been flabbergasted. But now those very human 
beings - most of them - have become literate and highly 
intellectual. They are capable of conveying or communi¬ 
cating their opinions to others through writing. Why, they 
are even capable of studying Sastrds or scientific litera¬ 
ture formulated by others and thereby acquiring that 
scientific knowledge. Is this not true ? In the same way, 
if we make a sincere and dedicated effort to divine this 
Vedantic Intuitive Knowledge, handed down to human¬ 
ity by great ancient sages and seers, we can surely 
believe that we too can possibly acquire such a Knowl¬ 
edge. If the Vedas signify this superlative power, beyond 
the ken of the senses, which is lurking in all of us, why 
should we not make an ardent effort to Intuit it ? 

For the Vedantic philosophy there are three types of 
canonical, authoritative texts, viz. Sruti ( Upanishads ), Smriti 
(personal works by seers or sages like Bhagavadgfia) and 
Purana (ancient mythologies or epics like Ram ay ana and 
Mahabharata). For those who have faith in these texts 
they become beacon lights to guide them in the spiritual 
path. Just as in our workaday transactions we have to 
have unstinted faith to dig up a well in order to get 
water, then to sow the seed and wait for getting the 
harvest, similarly here too in this spiritual path or life 
only to those who are brimming with faith Jnana will 
accrue. This Vijnana is attained unfailingly even by com¬ 
mon people of this modem age if only they have un- 
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flinching faith in the Sastras and the traditional precep¬ 
tors. 

To attain this Self-Knowledge, being bom as a 
human being alone is not enough. As the Sruti says : 

“HlPcKdt HWHlfed: I 'HlVIMHHtft 

- (Katha Upanishad 1-2-24) - one should 

have given up bad habits and behaviour ; should have got 
over (conquered) the deficiencies and defects of the sens¬ 
es ; should have got over distractions and disturbances of 
the mind ; should have gbt rid of defects like Asura- 
\swabhava (diabolic or demoniac propensities of the mind) 
- as taught in the Bhagavadgita. One should not miscon¬ 
ceive that for attaining this Knowledge an intellect which 
is capable of mere, vain dialectics is the main means. On 
the other hand, one should cultivate an Astikyabuddhi 
(steadfast faith in the Sastra and the truths it propounds). 

Shri Krishna has mentioned in the Gita as to whom the 

• # 

teachings of Bhagavadgita should not be conveyed in the 
following manner : “This instruction should not be im¬ 
parted to one who is not a Tapasvi (who observes aus¬ 
terities and practises meditations), one who does not have 
any devotion towards fswara (the Lord Almighty), one 
who has not served his preceptor and one who cavils at 
God.” - (Gita 18-27). In the Prasnopanishad it is stated 
that six pupils approached a preceptor by name, Pippalada, 
and, after staying and serving him for a long time ob¬ 
serving celibacy and strict austerities, got all their ques¬ 
tions answered and doubts cleared convincingly. It has 
been stated there that all the disciples at the end declared 
that - “Because you have enabled us to get over Avidya 
(ignorance), you are yourself our father.” Thus only to 
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such people who entertain an aspiration and burning desire, 
so to say, to listen to spiritual instructions with unalloyed 
faith and devotion so as to become worthy ‘disciples of 
the preceptor* this sacred Vedanta Vijnana will accrue. 
Just as to obtain water that is available deep into the 
ground one has necessarily to dig up a deep well, simi¬ 
larly in order to attain this innermost and subtlest Self- 
Knowledge it is extremely necessary for the seekers to 
acquire introversion by controlling the senses. They should 
then approach a spiritual teacher who is Srotriya (well- 
versed in the traditional methodology of teaching) and 
Brahmanishtha (one rooted in Self-Knowledge) and listen 
to his instructions with faith and devotion, and only to 
such highly qualified students this unique Knowledge will 
accrue. 

Persons devoid of the above-mentioned qualifica¬ 
tions will never attain the Vedantic Knowledge irrespec¬ 
tive of his other achievements in life. Some people ask 
questions like - For Vedantic Knowledge where is the 
need of faith and devotion at all ? If a person has the 
intellectual capacity of understanding, is it not enough ? 
But they do not know the truth behind these two quali¬ 
fications. Lord Shri Krishna has Himself stated that - 
“Those who have no faith and dedication towards Niv/itti 
Dharma (religion leading to Liberation) of the essential 
nature of Atmajnana (Self-Knowledge) - they cannot attain 
the divinity ; on the contrary, they will always wallow 
in the transmigratory life” - (Gita 9-3). While explaining 
the meaning of this sentence Shri Sankaracharya has 
stated : “Let alone the question of attaining divinity or 
Self-hood ; even the means or path for it, viz. devotion 
towards the Lord Almighty, will not accrue to them.” 



8 


The Basic Tenets of Sankara Vedanta 


Therefore, one should give up the vain pride of considering 
oneself to be an erudite, wise person and should try to 
acquire the disciplines and spiritual practices meant for 
Self-Knowledge. To such seekers, in due course of time, 
by dint of the spiritual preceptor’s instructions this Vedantic 
Knowledge is sure to accrue. 


II. Ancient Vedantic Schools 

We have already emphasized that without getting 
rid of the various misconceptions with regard to the 
spiritual science of Vedanta we cannot possibly acquire 
the qualification or fitness to pursue the Vedantic Knowl¬ 
edge. It is not possible at all to attain Atmajnana (Self- 
Knowledge) by means of a logically-oriented, extroverted 
mind. We cannot afford to forget what Shri Sankaracharya 
has stressed time and again that the Upanishads have 
proclaimed the truth that - “Only to those persons en¬ 
dowed with a cultured and controlled mind, this Self- 
Knowledge has invariably to accrue culminating in their 
Anubhava (Intuitive Experience).” 

Just as we have formulated many a false and weird 
conception with regard to the spiritual teachings of Vedaita 

f 

by Shri Sankara, in the same way we have been enter¬ 
taining many misconceptions with regard to his brief but 
eventful life’s history as also his invaluable contributions 
towards the welfare and prosperity of humanity in gen¬ 
eral. We have to get rid of them first, and they are : 

(a) There is a deep-seated belief among many people 
that Shri Sankara put a stop to the intensive propagation 
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of Buddhism among Hindus and their conversion to that 
new-born religion and brought them back into the fold of 
Hinduism. But this is not in keeping with the ground 
reality. For, even Shri Gaudapadacharya, Shri Sankara’s 
grand-preceptor, who had written his now-famous Man- 
dukya Kdrikas , had not given so much importance or 
prominence to the refutation of Buddhistic tenets. In 
truth, Shri Gaudapada has attempted consistently and 
predominantly to remove misconceptions entertained by 
the people of his times with regard to the genuine spiri¬ 
tual teachings of Advaita Vedanta. He has been respon¬ 
sible to drive away completely the one misconception that 
the Buddhistic doctrines themselves are to be found in the 
Vedantic philosophy. Especially in the case of Shri Sankara, 
he has predominantly refuted the bizarre teachings of the 
so-called Advaitins of his times who had not adopted or 
followed the pristine pure, time-tested methodology of 
Vedanta. While writing his famous Bh ashy as (commentar¬ 
ies) on the ten principal Upanishads which are extant and 
explicit to this day, he has to a great extent stressed the 

fact by saying : TRJT - meaning, ‘I am 

writing a commentary which depicts my opinion in brief.’ 
If we observe this recurring statement, we are compelled 
to infer or imagine that although prior to him many 
scholars had written elaborate and extensive commentar¬ 
ies, they had not followed the correct and sound meth¬ 
odology of teaching or conveying the truths ; this fact 
looms large before us. It is found that Shri Sankara, in 
his Bhashyas, has not taken up in a predominant sense 
the condemnation of Buddhistic teachings ; it is crystal 
clear that at various places he has refuted vehemently the 
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methodology adopted in the commentaries of the so- 
called pseudo-Vedantins. In the Sutra Bhashy&s too he 
has taken up for refutation, predominantly, only those 
tenets or doctrinaire teachings wrongly propounded by 
Advaitins belonging to alien schools of philosophy ; those 
Dvaitins (dualists) who were in his mind as the targets 
for refutation were, in the main, Sankhyans , Vaiseshikas , 
Buddhists and Jains. After refuting the philosophies of 
these opponents in a brief manner, he has left it at that 
for the seekers to judge on merits. Especially in Gita 

Bhashya there exists this transparent statement : 

ll” Meaning : “This Gitashastra is the quintes¬ 
sence of the gist of all the Vedas. It is very difficult to 
cognize its meaning. Although many people with a view 
to making it explicit have explained its words, meaning 
of words and meaning of sentences supplemented by 
logical devices - seeing the common run of people mis¬ 
conceiving many extremely contradictory meanings to be 
the true purport of the Gfta, I am writing a brief com¬ 
mentary in order to convey its genuine meaning through 
discrimination” - thus Shri Sankara has written. From 
this too, it becomes very clear that he has written his 
commentary ( Bhashya ) keeping in view the alien Bhcshyas 
alone. 

(b) In this context we should remember the fact that 

f 

Shri Sankara has not examined or considered, anywhere 


Ancient Vedantic Schools 


11 


in his Bhashyas , the recent tenets of schools belonging to 
or founded by Shri Ramanujacharya, Shri Madhwa, Shri 

r 

Vallabha etc. The dualist philosophies*which Shri Sankara 
has meticulously examined and refuted are, as already 
stated, Sankhya , Vaiseshika, Buddhism etc. - which fact 
we cannot afford to forget. 

(c) This being so, it has to be stressed here that the 

belief that Shri Sankara is an (the 

founder preceptor of non-dualistic school of philosophy) 
is not correct. For, Shri Sankara did not found or estab¬ 
lish a new school of philosophy called Advaita. Even 
before him many teachers, in their respective works or 
commentaries, had clarified the truth that in the Upanishads, 
Advaita alone has been expounded. In truth, the task that 
was undertaken and performed successfully by Shri Sankara 
was to analyse and refute the pseudo non-dualistic doc¬ 
trines which, were not having a traditional methodology 
of teaching, and at the same time to revive and resuscitate 
the pristine pure Advaitic methodology of pedagogics and 
re-establish such a pure Vedantic philosophy in its own 
eternal glory and put it on its high pedestal. 

(d) Some others have spread the canard that Shri 

Sankara is a (founder-preceptor of six 

different philosophies). But in Shri Sankara’s original 
Bhashyas neither any discussion on various philosophies 
like Shaiva , Vaishnava, Sakteya , Ganapatya , etc., nor the 
spiritual practices or disciplines of their followers have 
been examined anywhere. It being so, since it is easy to 
decide as to what could have been the background for the 

r 

misconception of those who believed that - “Shri Sankara 
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was predominantly a follower of Shaiva school of philos¬ 
ophy and hence in order to refute his philosophy it was 
necessary to establish the concept of Vishm Sarvottamatwa 
(Vishnu, one of the three Puranic or mythological deities 
of Brahma, Vishnu and Shiva or Maheshwara, being the 
supreme Lord)”, - we need not touch upon that contro¬ 
versy here at all. 

(e) Now one more misconception among the schol- 
ars remains to be examined by us. Although Shri Sankara 
has very clearly refuted, as already mentioned by us, 
many non-dualistic schools of philosophy which were 
contemporaneous with his own as also those which were 
rampant prior to his times, in recent times many 
Vyakhyanakaras (post-Sankara sub-commentators) have 
embraced any one of those schools and written their 
commentaries to depict and declare in the manner -‘This 
alone is the genuine Sankara’s Philosophy* ; some present- 
day scholars are upholding and championing the opinions 

of those Vyakhyanakaras and are vociferously proclaiming 

0 

in the manner - ‘These alone are Shri Sankara’s teach¬ 
ings.’ It is to be seen that Shri Sureswaracharya, one 
of the direct disciples of Shri Sankaracharya, in his own 
works of Naishkarmyasiddhi, Taittir/ya Vdrtika, Bnhada- 
ranyaka Vartika has refuted many ancient Advaitic schools. 
It being so, it becomes evidently clear that there is no 
guarantee that all the so-called Advaitins have invariably 
followed or adopted the Siddhanta (philosophical doc¬ 
trines) belonging to the traditional line of teachings of 

f 

Shri Sankara’s school. Even so, merely because the 
Vyakhyana Prasthmas (methodologies of post-Sankara pe¬ 
riod) which are very much in vogue and popular to boot. 
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as also some other independent concepts, have acknowl¬ 
edged Advaita (non-dualism) alone, it need not be gain¬ 
said that to conclude that all of them are in complete 
consonance with Shri Sankara’s genuine teachings is a 
colossal blunder. Many of those methodologies or doc¬ 
trines which Shri Sankara had himself refuted in the past 
have, phoenix-like, assumed new forms and have been 
popularised. Many of those Jijnasus (seekers of Self- 
Knowledge) who are not themselves mature and discrim¬ 
inative are likely to be deluded to believe that they alone 
are the genuine teachings of Shri Sankara. Therefore, 
some of the philosophical doctrines which had been re- 
fiited by Shri Sankara in his extant original Bhashyas, we 
will enumerate and exemplify : 

(1) Some among the Karma Mimamsakas who did 
not acknowledge any of the ancient Vedantic methodolo¬ 
gies or philosophies were saying : ‘The Svarga (Heaven) 
that is attained by means of Karma (Vedic rites and 
rituals) was blissful and hence apart from it there is no 
other Moksha (freedom or liberated state). We should 
reckon all the knowledge that is found in the Jnanakanda 
to be Arthavada (eulogistic statements mentioned in a 
secondary sense only) ; that means, they are mentioned 
to praise those Karmas stipulated in the Vedas .’ 

(2) Apart from the above Vrrakarmavddins there 
were a second group of disputants who were also known 
as Mimamsakas (people well-versed in logical and gram¬ 
matical or syntactical interpretations of the subtle teach¬ 
ings of the Vedic literature) who used to argue in the 
manner : ‘By means of Karma alone Moksha too 
which the Vedantins propound can invariably be at- 
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tained.’ What they meant was : Because of the reason 
that by means of Konya Karma (rituals performed with 
a desire to acquire a particular fruit) Subhaphala (auspi¬ 
cious, beneficial fruit) accrues and by means of Nishiddha 
Karma (prohibited actions) Asubhaphala (undesirable or 
unwanted, calamitous result) accrues, the practitioner should 
give up both of them and constantly be performing Nitya 
Karmas (daily routine rituals like Sandhyavandana etc.)* 
By this the defect of Pratyavaya, a penalty for not per¬ 
forming or giving up any Vedic Karmas that may entail, 
will be avoided ; and since there is no cause whatsoever 
for acquiring another body (i.e. to get rebirth) after the 
fall of the present body (i.e. after death) without any 
other effort, easily one can attain Moksha, which is of the 
nature of being established in Atmaswarupa (the essential 
nature of Pure Being-Consciousness of the Self). 

(3) Those people who brought forward the doctrine 
that - ‘Both Karma and Jnana are taught in the Vedas 
alone ( Vedokta) and hence to give both sections dealing 
with them equal status and value would be reasonable. 
Therefore, blending both Jnana and Karma the seeker can 
practise both to attain Moksha ’ - were the Samuchhaya- 
vadins. In their theory, between the words Jnana , mean¬ 
ing Upasana (meditation) and Tattwajnoia (Knowledge of 
the Absolute Reality) the fact as to which of these two 
meanings one should choose was not clarified. It was also 
not very clear as to which of the two meanings, i.e. Upd- 
sana or Tattwajnoia , was to be taken in the predominant 
sense or which was subsidiary to which. To a great ex¬ 
tent, those who reckoned the word Jnana to mean Upasana 
were in the majority, it appears. Whatever may be the 
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fact in this regard, it has to be noted that Shri Sankara 
has pointed out the defect of Moksha being rendered 
Anitya (non-eternal) in all the various theories of the 
Karmavadins, because of the sound reasons that - (a) By 
the practice of a blending of the Jnana and Karma the 
resultant fruit of Moksha will be a Katya (effect of an 
action) ; (b) for all thirgs which are bom (i.e. as effects 
of a cause) destruction is unavoidable. At present Advaita 
Vedantins , who argue out that either exclusively by Karmas 
or by a blending of Jnana and Karmas one gets Moksha , 
do not exist. Because of the reason that among the new 
Vedantic schools like Dvaita (dualism), Vishishtddvaita 
(special or supra - non-dualism) etc., this Jnana-Karma- 
Samucchaya doctrine is to be found, we need not exam¬ 
ine them separately. 

(4) The fourth type of Vedantins are those who 
propound that - ‘By means of Updsana alone attain¬ 
ment of Moksha is possible ; apart from Updsana 
there is no other Jnana whatsoever.’ Some among them 
were saying that by means of Updsana the removal of 
Avidya too was possible. It is the staunch belief of 

Updsakas that since the Sruti says : 

(meaning - Being a deity one attains the merger with the 
deities), if the Upasaka attains Sakshatkara (materialisation 
of the deity) by meditating in the manner - ‘The deity 
is verily myself - after the fall of the body he attains 
Devatasayujya (merger with the deity of his meditation). 
Although in this matter Shri Sankara has no difference of 
opinion, it is his argument that the doctrine which pro¬ 
pounds ‘By means of Updsana which is a kind or form 
of mental action ( Manas a Karma) the final and eternal 
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Mokshaphala can be attained’ - is irrational or illogical. 
Because of the reason that by means of Upasana the fruit 
that accrues is Adrishta (invisible, posthumously attained), 

the Sruti sentence which says - ‘ara (mean¬ 

ing, here itself he becomes ono with Brahman) - the 
Dnshtaphala (a fruit to be attained here and now), how 
at all such an immediate fruit can be attained by such 
means ? For this objection there is no satisfactory solu¬ 
tion in this philosophy. Moreover, the doctrine that - ‘By 
means of Upasana alone the destruction of Avidya oc¬ 
curs’ - is opposed to Yukti (logical devices) and Anubhava 
(universal Intuitive Experience) ; who can accept the 
theory that - “ Avidya, which prompts (deludes) one to 
misconceive a rope to be a snake, can be got rid of 
merely by an imagination or conceptual knowledge of the 
type - ‘This is a rope’-” ? 

(5) “Because Brahman (the Absolute Reality) is 
Nishprapancha (devoid of the world of duality), if the 
entire world of duality or diversity is ‘dissolved’ by 
means of Upasana one attains Moksha (Beatitude, 
Liberation)’* - disputants who propounded this kind of 
a theory were the ‘Upasanavadins’. They belonged to 
the fifth category. Shri Sankara has refuted this doctrine 
in his Sutra Bhashya by a logical device of the type - 
“If* the Prapa/tcha (the world of duality) is Satya (real), 
no one can possibly dissolve it ; if it were a mere false 
appearance, this appearance conjured up or projected by 
Avidya cannot possibly be removed by anything at any 
time other than Tattwajnana (Intuitive Knowledge of the 
Absolute Reality).’* Unfortunately, even to this day this 
above doctrinaire theory is in vogue among some Advaitins 
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in a different, mutated form. Even today among several 
Vedantins the deep-seated belief that by a special kind of 
spiritual practice called ‘Lay a Chin tana (contemplation 
on the dissolution of the world of duality)’ the seeker 
invariably attains Moksha. Why, in the very popular text 
called Vivekachudamani which is believed by one and all 
to be the genuine work of Shri Sankaracharya, there are 
three verses, viz. : 

dr=IHk*H: I 

N^ll 

Meaning : Without attaining Vilaya (total dissolu¬ 
tion) of the Dnsyaprapancha (visible world of diversity), 
without cognizing the Atmatattwa (the Absolute Reality 
of the Self), by means of external words alone which 
have merely the pronunciation or recitation as their fruit, 
how at all can human beings attain Mukti (i.e. Libera¬ 
tion) ? 

-3T«f»cc|| I TRTfftfif TRT 

11^X11 

Meaning ; Without killing the enemies, without 
acquiring the wealth (kingdom) of the whole universe, 
one does not become an emperor (merely) by uttering the 
words - ‘I am an emperor,’ is it not ? 

•!HI 

*Udl*l4fd<lftd 1 WWW 

Meaning : Without needing pre-conditions like - 
advice given by well-wishers, digging up, removing the 
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covering slab etc. on top, picking up the treasure box - 
merely by resorting to illogical or irrational means the 
treasure cannot come out. 

If we ratiocinate or ruminate over the meaning of 
these verses, the clear-cut opinion to the effect - “By 
mere Sravana (listening to the scriptural instructions), or 
mere Manana (reasoning on them) one does not attain the 
Absolute Reality ; by devices like Laya Chintana etc. It 
accrues*' - becomes evident. In fact, I have published a 
separate text dealing with this rarely-known secret that - 
“This text of Vivekachudamani, really speaking, is not 
the genuine work of Shri Sankara ; but it is the work of 
one Saiikarananda (belonging to the 15th or 16th cen¬ 
tury A.D.)’’ - after a great deal of research. Let it be ; 
how at all can we accept that Shri Sankara who has 
himself condemned a particular doctrinaire theory, can 
support and champion its cause so stoutly ? 

(6) Further, there were some ancient Vedantins who 
used ta argue that although merely by V&cyasravana 
(listening to scriptural sentences) - directly the Atmajnana 
does not accrue ; even so, if that Jhdna itself is repeat¬ 
ed (Avritti) over and over again one attains its 
Sakshatkdra (materialisation or actualisation). This is 
opposed to Shri Sankara’s teaching which is based on 
time-honoured traditional methodology which propounds : 
“For superior class of qualified seekers merely by virtue 
of Sravana the Intuitive Experience of the Self ( Atmanu - 
bhava) accrues ; once that Intuitive Experience accrues, 
there is nothing whatsoever remaining to be done by that 
Jnani .” Even so, both the post-Sankara schools of Vedaitins 
viz. Bhamati, Panchapadika, who are sub-commentators 
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on Shri Sankara’s Bhashyas, have fully supported this 
theory. Even to this day there are many Vedantins who 
staunchly believe that this pseudo-doctrine (called in 
Vedantic parlance Prasankhydnavada) is acceptable to Shri 
Sankara ! 

(7) There were still some other ancient Vedantins 
who used to propound that -“By mere Vakyasravam 
(listening to scriptural sentences) or by Vdkyajanyajndna 
(knowledge engendered by listening to the scriptural sen¬ 
tence), the Anubhava (Intuitive Experience) does not ac¬ 
crue ; but if the seeker makes Abhydsa (constant prac¬ 
tice) of* both Vdkyajanyajndna and any Yukti (logical 
device) in consonance with it, he attains Sdkshdtkdra !” 
This doctrine also has been refuted by Shri Sankara in 
his Sutra Bhashya. It is his teaching that Avritti (repeti¬ 
tion) of Vakyasravana and its concomitant Yukti means 
really the Abhy&a (practice) alone of giving up or sublating 
the Anatmamsa (aspect of not-Self) which is Adhyaropita 
(super-imposed upon or misconceived in) Atman (our 
essence of Pure Being-Consciousness of Self). 

(8) There was yet another school of Vedantins who 
used to argue that - “ Vakyajndna signifies or conveys 
Samsnshtcrtha (a meaning brought about by the conjointed 
meanings of various words and groups of words). To wit, 
to the meaning of each and every word a relationship 
with the meaning of another word arises. Therefore, the 
complete purport of the sentence signifies the Samsri- 
shtdrtha alone. By the Abhydsa (repeated practice) of 
that Vdkyajanyajndna (knowledge brought about or 
produced by the sentence), a new Jndna or Knowledge 
with Asamsnshtdrtha (meaning not brought about con- 
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jointedly by its various parts or words) has necessarily 
to get born afresh !” Even today there exist disputants 
(followers of this school) who adhere to this dogmatic 
theory that - “The Vakya (scriptural sentence) instructs an 
Akhandirtha (conjointed, plenary meaning) which the seeker 
is expected to cognize by means of Anubhava (Intuitive 
Experience).” 

(9) Vasananirddha Vadins are one more school of 
Vedantins. Their opinion is : “ Atman is the witness to 
Avasthatraya (the three states of Consciousness, viz. wak¬ 
ing, dream and deep sleep), is it not ? ‘Because of the 
reason that these states come and go one after another, 
they are Mithya (false, unreal) ; one who is the witness 
to them is verily myself - thus the Sastra stipulates that 
the seeker has to achieve the Nirodha (suppression or 
repression) of the Avasthavasana (latent or potential im¬ 
pressions of the Avasthas ).” Although it is true that 

Avasthas are Mithya (false, unreal), for the doctrinaire 

/ 

theory that - “The Sastra stipulates by way of Vidhi 
(injunctions) that the seeker should practise Vasanaiirodha 

m 

(suppression of latent impressions) in order to remove or 
dislodge the Vas an a to the effect that the Avasthcs are 
really existing” - there is no support of the genuine 
followers of Shri Sankara’s traditional school of philos¬ 
ophy. Even today there exist these disputants who pro¬ 
pound that - Vdsanakshaya (exhaustion or total removal 
of Vasanas) is a Mokshasadhana (spiritual practice for 
attainment of Liberation). There are some of these 
Vasanakshayavadins who assert by the authority of a 

sentence appearing in Yogavasishtha that - “qmimiiq TFT 

- as also who believe in the authority and 
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authenticity of texts like Vivekachudamam etc. which 
profess to propound the Tattwa. This doctrine is opposed 
to Shri Sankara’s teaching that - “By means of spiritual 

r 

practices like Sravana etc. Tattwajnana of the essential 
nature of Avagati (meaning, Anubhava or Intuitive Expe¬ 
rience) accrues, and consequent to that alone Vasanas too 
may be got rid of.” 

(10) There were also some Vedantins who affirmed 
that - “Because of the reason that by mere Vakyashravana, 
Moksha cannot accrue as taught in the Patanjala philoso¬ 
phy (i.e. Yoga philosophy) the seeker should practise 
‘Chittavritti Nirodha’ (suppression of mental concepts).” 
This doctrine of these disputants has been refuted in the 
Brihadaranyaka Bhashya. Even today there do exist many 
followers of this doctrine who assert that - “Mere delib¬ 
eration on Vedantavakya or mere Manana (its ratiocina¬ 
tion) is not enough ; it is quite necessary for the aspirant 
to attain Nirvikalpa Samddhi (a trance in which there are 
no mental thoughts whatsoever).” For this doctrine there 
is full support of Vivekachudamam. 

In fact, the tenet preaching ‘Tattwa Sakshatkara’ 
is itself opposed to the Vedanta Siddhanta propound¬ 
ed by the traditional school of Shri Sankara. For, the 
word Sdcshatkara (actualisation or materialisation) con¬ 
notes an.objective entity which is separated from us in 
respect of space, time and causation categories to be 
directly cognized by overcoming these intervening causes 
or impediments. But Atman is the Witnessing Conscious¬ 
ness ( Sakshi ) even to these categories of space, time and 
causation ; in truth, He is not at all separated or distinct 
from anything, and this is a logical device in consonance 
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with universal experience at the Intuitive level. Where is 
the need to stress the fact that the doctrinaire teaching 
that - ‘ Atman who is verily the essential nature of Pure 
Being of all of us is separated from us* - can never be 
in consonance with logical arguments and Intuitive Expe¬ 
rience ? 

(11) One more school of Vedantins of the ancient 
times was propounding that - ‘If one attains mere 
Sakshdtkara it is not enough ; because of the reason that 
Atman just now (i.e. in this present birth or embodied 
state) is distinct by virtue of his association with this 
body, he attains Mukti called Videhamukti only after the 
fall of this adjunct of the body.” Even today there are 
many Vedantins who affirm that - ‘Jivanmukti is Gouna’ 
(attaining Liberation here and now while in this body is 
of a secondary kind), while Videhamukti alone is the 
Mukhyamukti (Liberation in the predominant sense). This 
is opposed to Shri Sankara’s teaching, viz. “ Jivanmukti 
or Sadyomukti is itself the Mukhyamukti ; Sasharrratwa 
(embodiedness) is mere Mithyabhimana (false pride due 
to delusion in owning or possessing the body, signifying 
one’s innate identification with it) ; these truths can be 
realized in consonance with Sruti' (scriptural statements), 
Yukti (logical devices utilized in the scriptures them¬ 
selves) and Anubhava (universal Intuitive Experience).” 

From all these various examples it becomes clearly 
evident that - “To Shri Sankara’s traditional teaching of 
- ‘Here and now in this life-span we can cognize, discern 
that the miseries or calamities of Samsara are false, 
unreal appearances’ - all the above-mentioned schools of 
philosophy are invariably opposed.” 
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The Vedanta that has been propounded by Shri 

9 

Sahkaracharya follows the truth that - ‘What really exists 
is not destroyed or does not become extinct ; what really 
does not exist, can never come into being or become 
existent.’ He has established and expounded this truth by 
demonstrating its veracity on the strength of its being in 
full agreement with Sruti, Yukti and Anubhava, as already 
stated. Therefore, we should not get befuddled and be¬ 
witched by Vedantic statements made by pseudo -Vedantins 
or by recent post-Sankara Vyakhyanaprasthmas (method¬ 
ologies employed in sub-commentaries on Shri Sankara’s 
Bh ashy as but totally opposed to them), which confuse us 
by presenting before us a mind-boggling, brain-racking 
maze of Sruti sentences and dialectical devices ; first and 
foremost listen to the genuine Vedantic teachings only 
which Shri Sankara has determined and depicted in his 
Bhishyas. Now herefore we will endeavour to delineate 

f 

as to which traditional methodology Shri Sankara has 
followed in and through his Prasthmatraya Bhashyas and 
how he has enabled us to cognize his teachings to be 
fully in consonance with our own Intuitive Experience. 


* 

III. Sankara’s Methodology vs. Other Alien 

Methodologies 

Shri Sankara was not a founder-preceptor of Advaita 
school of’philosophy ; even before him the methodology 
of his traditional school of philosophy co-existed with 
other ancient systems. Shri Gaudapada, on the pretext of 
explaining Mandukya Upanishad [the smallest with 12 
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verses only, but the most difficult and the subtlest among 
the Upanishads , pregnant with all the secret teachings and 
esoteric imports], has brought out clearly the extra-ordinary 
tenets of this unique school with a rich heritage of time- 
tested and time-honoured methodology of expounding the 
subtle truths. Thereafter this school of philosophy ac¬ 
quired great value. The preceptor belonging to this tra¬ 
dition who made it famous all over the country and 
exposed the limitations and lapses in the alien philoso¬ 
phies of his period with a view to bringing down their 
popularity was Shri Sankaracharya. Let us now consider 
the topic of how Shri Sankara made this Advaita philos¬ 
ophy shine resplendently like a well-polished gold orna¬ 
ment. 

(1) The ancient schools of Vedanta were, in the 
main, following the method of Mimamsakas (a school 
founded by Jaimini who were exponents in syntactic, 
grammatical sciences) «in the matter of Vedapramanya 
(treating the Vedas as the authoritative texts) and were 
arguing that - “ Vedanta (i.e. the Upanishadic lore) signifies 
a Tattwa (Reality) which is not within the ambit or 
purview of the empirical valid means like Pratyaksha 
(perception), Anumana (inference) etc.” But in their 
philosophical doctrines there was enough scope for athe¬ 
ists or non-believers in the Vedas to argue in the manner 
- “Because of the reason that this Tattwa is not at all 
cognizable by valid means like perception etc., there can 
be a reasonable doubt of the type - ‘Does this Tattwa 
really exist or not V - to be raised.” But the one system 
of philosophy - which presented before its listeners or 
students the Absolute Reality ( Paramartha ) in a manner 
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so that neither the Vedas were deprived of their authority 
and authenticity nor any reasonable doubt could possibly 
arise with regard to the Tattwa it propounds - was that 
tradition which belonged to the line of teachers like Shri 

0 

Sankara. The unique and profound teaching of this an¬ 
cient system is : “Because Brahman is verily our Atman , 

the Sruti teaches that - “3T? (meaning, 

Brahman can be cognized here and now), our Self can 
be cognized here and now (in our present life-span) ; 
although this Atman is not perceptible to our senses, 
mind etc., because of the reason that He is Swayamsiddha 
(self-established) and is of the very essence of Anubhava 
(Intuitive Experience as the Pure Being-Consciousness- 
Bliss) He is cognizable to the exclusive, extra-ordinary 
Pramana of the Vedas” 

(2) Just like the Mhnamsakas , the followers of 
ancient systems of philosophy were defining the word 
Acharya to mean ‘one who explains and enables us to 
cognize the Vedcrtha (meaning of the Vedas) ; the present- 
day Vedantins too say the same thing. As the axiom 

says : “anfaHlcHPl URft WWJpI I 

- meaning, “Commenting on the 

Sastras and explaining their profound meaning, inculcat¬ 
ing and establishing their teachings or tenets so that they 
become a way of life and he himself adopting them in 
his life - these are indeed the extra-ordinary qualities of 
an Acharya But, apart from these the one more unique 
and special feature of this Advaitic system of philosophy 
is : “ Vedanta does not teach only religious practices that 
one has to adopt in his daily routine. To propound the 
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Paramatmatattwa (the Absolute, Transcendent Reality which 
is the Supreme Self of every one) which is the Ultimate 
Reality (substratum) of the world of duality and to enable 
the true seeker to cognize It here and now, is its special 

feature.” As the Sruti sentence says : 11 *T jiltt 

-•hW -sipr R-^hh: i 3R^% 

- (Katha 1-2-8) - the purport being - “If 

a teacher, who has a commonplace or general knowledge 
of the Paramatmatattwa that is taught in Vedanta, pro¬ 
pounds or instructs It, It cannot be cognized. This is a 
Tattwa which provides a great deal of scope for doubts 
of the type of - ‘Whether It is existing or not ? Whether 
It is an agent of action or not V But a true preceptor 
who is capable of cognizing Intuitively in the manner - 
‘I am verily that Tattwa or Brahman ' - when such a 
Guru imparts this Intuitive Knowledge, there is no room 
for anyone to complain that he did not cognize It ; for, 
just like the preceptor, for the Shishya (student, disciple) 
too the Intuitive Experience to the effect - ‘This Paratattwa 
(Absolute Reality of Brahman) is verily myself - accrues 
spontaneously and directly. But if others propound It, 
then It appears to be difficult to know or cognize, being 
subtler than a microscopic atom.” For that reason alone, 

Shri Krishna has instructed Aijuna in the manner : “’3 T T- 

[the purport being, those 

Jnanis or Realized souls who have not only acquired the 
mere Scstraic knowledge but also have directly (Intuitive¬ 
ly) cognized the Reality of the Self to culminate in their 
Intuitive Experience here and now will instruct about this 
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Jrtana (Self-Knowledge) properly ; on their instructing, 
the delusion that you entertain just now, will not remain 
at all]. This is, in truth, the spiritual instruction of the 
Advaitic philosophy followed by Shri Sankara. 

(3) The adherents of other schools of philosophy 
were instructing about certain special Sddhanas (spiritual 
practices or disciplines) which were suitable and helpful 
to reach the goal that their respective systems propounded. 
Only if a practitioner practised those special Sddhanas 
alone, the fruit that they mentioned could be attained. 

r 

Whereas in the system which Shri Sankara has accepted 
and championed, that Jndna (Intuitive Knowledge) which 
is exclusively Vedantavakyajanya (produced or bom from 
the sentence of Vedantas or Upanishads) is exclusively 
the principal spiritual practice for Mukti ; for, the 
Paramarthatattwa (Absolute Reality of the Self) eternally 
exists ; It has to be per force cognized by means of 
Jndna (Intuitive Knowledge) and not to be attained afresh 
by means of any particular Sddhana. This is an extra¬ 
ordinary and profound spiritual instruction. 

/ 

(4) In the non-Sankara systems of philosophy it is 
taught that Jivatwa (soulhood) is a bondage that has 
ensued to all of us human beings. The doctrine of these 
various schools is : “Just as people who are afflicted by 
any disease have to be administered the proper medicine 
and thereby the disease has to be cured or got rid of, 
similarly in order to rid the Jivas of the bondage of 
‘ J/vatwa ’ they should be persuaded or prevailed upon to 
practise Sddhanas stipulated in the Vedas” But it is not 
taught in that manner in Shri Sankara’s methodology, 
which propounds : “Jivatwa is, in truth, Avidyakalpita 
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(conjured up or projected due to ignorance) ; just as to 
drive away the snake imagined or misconceived in a rope 
there is no need of a stick, similarly in order to rid 
ourselves of this Avidyakalpita Jrvatwa there is no need 
of any Sadhana whatsoever ; in fact, Sadhana is of no 
avail here. If only the Jiuma (Intuitive Knowledge) of the 
essential nature of Anubhava (Intuitive Experience) to the 
effect - ‘I am verily Brahman ’ - as instructed in the 
Veddntic texts accrues, the deep-seated delusion of the 
type of - ‘I am a Jrva, a Samsari (transmigratory soul)’ 
- is removed, destroyed. In the ultimate analysis, Sadhana 
is not meant to remove Jrvatwa , but for Jnana to ac¬ 
crue.” 

(5) What is meant by Avidyd, Ajndna ? With re¬ 
gard to this question there was no unanimity of opinion 
among the other non-Sankara schools ; even Ajndna too 
had to be known only from the Sdstra. If the Avidyd that 
has at present accrued t6 us has to be removed, it is quite 
necessary to practise the Sadhana stipulated in the Sdstra. 
In the doctrines of some Vedantins there are two types 
of Avidyas viz. (a) Naisargika (natural) Atmavidya (igno¬ 
rance enveloping the Self) and (b) Anatmavidya (igno¬ 
rance enveloping the not-Self), which is Agantuka (ad¬ 
ventitious). “This latter Avidyd which is adventitious and 
pertains to Andtman - for example, that Avidyd which is 
the cause for the wrong or false knowledge of a rope 
being reckoned as a snake - is removed just as, by our 
determining in the manner - ‘This is a rope alone*, die 
delusion that it was a snake disappears. In the same way, 
this adventitious Avidyd (i.e. Agantuka Andtmavidyd) im¬ 
mediately disappears by means of Tattwajnana. But in the 
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case of Atmavidya which is Anadi (beginningless, existing 
from time immemorial) it is not so. Even after it disap¬ 
pears by virtue of Tattwajnaha , due to Vasana (latent 
impressions) it may once again recur ; due to this recur¬ 
rence, Jnana too may have a set-back. Therefore, Jnana- 
bhyasa (repeated practice of Self-Knowledge) has to be 
undertaken.” Thus these proponents of the above-men¬ 
tioned doctrine were affirming. Shri Sureshwaracharya, 
one of the direct disciples of Shri Sankaracharya, follow¬ 
ing in the footsteps of his preceptor, has vehemently 
refuted the doctrine of these disputants raising questions 
like - “What is the meaning of saying that there are two 
Avidyas ?” “How at all the Avidya which is once de¬ 
stroyed by Vidya can later on, once again, be resuscitated 
or can become alive ?” 

Whereas Shri Sankara has described the fruit that 
accrues from Atmavijnana (Intuitive Knowledge of the 
Self) without any trace of doubt on the validity of the 

Sruti : “W? ^ ^ Trit W TJcRft M ftfet 

■jsrai ||” . (Mundaka 2-1-10) 

- in the following manner - “Karma, Tapas (austerity) of 
the nature of Jnana - all this is verily Parabrahman 
(Supreme Ultimate Reality) alone, Paramapurusha (Su¬ 
preme Self) alone called Akshara (imperishable, immu¬ 
table) which is extremely excellent, of the very essence 
of Am/ita (immortality) and Sarvakarana (cause of all 
things). One who attains this in his Intuitive Experience 
in the manner - ‘That Parabrahman is verily myself. In 
every Jrva's heart I am residing (existing) as his Atman 3 , 
he will untie the Avidyagranthi (knot of ignorance) here 
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itself while alive ; he gets this Avidya, along witn all its 
various concomitant Vas anas, completely destroyed.” 

(6) Vakyarthanirnaya (Determination of the True 
Purport of Vedanta Vakya) : Each school of ancient 
Vedantins were determining the meaning of the Vedaita 
Vakyas {Upanishadic sentences) by deliberating upon or 
elaborately examining the Mimams a Niyamas (rules and 
regulations as per the science of A.{imams a or rational 
interpretation or etymology) of the type of six kinds of 
Tdtparyali/igas (symbols of ultimate purport) like Upakrama 
(introductory part comprising the subject-matter to be 
propounded) and Upasamhara (conclusive part proving or 
arriving at the desired conclusion) etc., as also the ety¬ 
mological rules like Sruti , Liriga , Sthana etc. and were 
formulating their own respective philosophical doctrines 
or tenets. Because of the reason that features like - 
choosing Vedanta Vakyas as per their whims and fancies, 
determining the meaning of the sentences by virtue of 
their intellectual skills - were common to all of them, 
there was no possibility of finding a genuine testing 
touchstone to determine as to which of these philosophi¬ 
cal systems was the best among all of them and why. But 
Shri Sankara drew the attention of his listeners or follow¬ 
ers by asking them the pertinent question : “By following 
my time-honoured traditional methodology check up 
whether, according to the commentary I have made now, 
the subject-matter culminates in your Anubhava or not ?” 
It is quite possible for any particular philosophical theory 
to be interpreted somehow or the other by taking or 
quoting any particular Vedantic sentence as the valid, 
authoritative source and on the strength of grammar, 
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lexicon etc. according to one’s whims and fancies. But if 
the meaning or purport which they enunciate has to yield 
a fruit in course of time or in a different world or region, 
how at all could it be determined whether their commen¬ 
tary is correct or not ? This problem is not to be found 
in Shri Sankara’s system or methodology. To the person 
(genuine seeker) who has attained the Intuitive Knowl¬ 
edge of the meaning of the Upanishadic sentence - ‘All 
this is verily Brahman ; I am Brahman ’ - here and now 
the Absolute Reality is realized in his own Intuitive 
Experience ; this spiritual instruction is in consonance 
with universal experience too. How at all can anyone 
negate or refute it ? 

(7) Paramatakhandana (Refutation of the Oppo¬ 
nents’ Opinions) : It was further a common feature 
among all schools of philosophy not only to determine 
the meaning of the Vedanta Vakyas to suit their own 
respective systems by following Mhndmsa Nyayas (axiom¬ 
atic principles as per the etymological science), but also 
to undertake the task of demonstrating in the manner - 
‘The other philosophies are opposed to Srutis and Smntis ’ ; 
on the basis of certain Yuktis (logical devices) innovated 
or imagined by themselves, to refute the opponents’ 
doctrines. It was not possible for people with common 
intelligence to determine as to which system or method¬ 
ology among the disputants of this type is in consonance 

with Sruti and Yukti and which is opposed. But after Shri 
# 

Sankara demonstrated the truth that - “His own tradition¬ 
al methodology is unique inasmuch as it is supported by 

Sarvatrika Anubhava (universal experience) as also the 
* 

Srutis and logic unopposed to them are in full agreement 



32 


The Basic Tenets of Sankara Vedanta 


with this Anubhava ” - the alien, rival systems lost their 
verve and vehemence. 

In the olden times many Bhashyakaras (commenta¬ 
tors) had written their respective commentaries to suit 
their own systems. But none among them is extant to¬ 
day ; whereas, the Bhashyas which Shri Sankara wrote 
are extant and intact even to this day and are respected 
and revered by one and all. Because of this reason that 
this Acharya's name is thus famous all over the world, 
it is the implicit belief of many authors that merely if it 
is stated that a particular work is Sarikaracharya's work 
it would invariably be given universal recognition and 

respect. Therefore, many an author has written a colo- 

✓ 

phon to his own text of the type - Sa/ikarabhagavatpada 
Virachite. Does it not amount to showing disrespect to¬ 
wards, and dishonouring, Shri Sankara ? The Anubhava 
(Intuitive Experience) which this Acharya has shown or 
depicted is acceptable to all people in all regions and at 
all times, and hence it is universally acceptable indeed. 

Just as Shri Krishna has stated in the Bhagavadgita : 

“^Ml ^ - [meaning, if you 

cognize (this Reality), once again, as before your Ajnana 
can never recur !], the Jnana that Shri Sankara has 
expounded destroys once and for all the Ajnana (igno¬ 
rance). It is, in fact, not possible for anyone anywhere at 
anytime to shake his head in negation of this teaching ! 

Anybody may raise a question here : “Maybe this 
Jnana is acceptable universally as it is based on everyone’s 
experience ; but, is there any benefit or utility for human 
beings in general in their workaday life ?’’ But we ask 
a counter-question in this context : ‘What is meant by 
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workaday life of man ?’ The usual query of the type - 
‘My son has to pass his M.A. examination with distinc¬ 
tion ; from your Vedanta study is there any benefit 
accruing to him ?’ - is not worthy of being included 
among the relevant explanations of this word Jivana 
(life). For, passing any examination is not at all the goal 
of hum^n life ; by such graduation the life does not 
acquire any great value. Irrespective of his passing the 
M.A. examination or not, every human being wants and 
seeks peace of mind ; in truth, that alone is the prin¬ 
cipal and prime goal of human existence. Therefore, 
we should all agree that if by means of Vedantavijnana 
(Intuitive Knowledge propounded by the Upanishadic lore) 
such a supreme mental peace can be attained, then it is 
definitely useful, beneficial in our life ; then alone, it will 
be fit for the honourable, respectful name of Brahmavidya 
(Intuitive Knowledge, greater than all other knowledges). 
Whether it is an internationally famous institution and a 
seat of all great sciences or knowledges, even if one 
obtains a priced position or title from that institution, but 
he does not get any mental peace and happiness from it 
- then can we reasonably and honestly say that there is 
any benefit or utility worth the name for his life in 
general ? To believe that this mental peace and happiness 
is obtained from wealth or money, especially, is too 
ridiculous indeed. Man cannot possibly conquer or over¬ 
come his mortality by means of any practical means 
which does not give him mental peace and satisfaction. 

As per the Sruti sentence : “’T c r>4 u n T 

- [Even if we fulfil any great challenging 
task we cannot attain Amritatwa (immortality) ; even if 
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we get a prosperous progeny and attain an extra-ordinary 
fame for our entire family, by that we cannot attain 
immortality ; even if we acquire an immense and immea¬ 
surable wealth, this Amntatwa cannot be gained from it. 
If man has to get freed, liberated from his present mortal 
nature of being and attain this Amntatwa , he has invari¬ 
ably to renounce the whole gamut of Anatman (not-Self) 
and has to attain the Vijnana (Intuitive Knowledge) of his 
own essential nature of Pure Being which is the Absolute, 
Ultimate Reality ; only when he gets established in It 
fully, he attains the real Amntatwa and not otherwise. 
Only then he acquires eternal Shmti (peace). Why, his 
very purpose of life becomes fulfilled]. A great Brahmin 
(a Jnani) by name ‘Yajnavalkya’ has imparted this Vedmta- 
vijnma even to a great emperor like Janaka and has 

assured him in the manner - “W ^ m mW - 

giving him the boon of fearlessness ; this fearlessness 
(Abhaya), this Amntatwa , this Shashwata Shmti (eternal 
peace) which is yielded by Vedmtic Knowledge while one 
is alive, in the present embodied state itself - such a fruit 
who can deny as not needed in his own life ? 

Shri Sankara has demonstrated the truth that - “This 
fruit (of Immortality) can be attained commonly by 
everyone while alive, in this present birth, merely by 
acquiring this Jnana (Self-Knowledge or Brahmavidyd ).” 
Although many others wrote their .Bhdshyas like Shri 
Sankara in Sanskrit alone on these very Upanishads , no 
one had in the past depicted and demonstrated like him 
that the Tattwa (Absolute Reality of the Self) is in 
consonance or unison with everyone’s Anubhava (Intui¬ 
tive Experience). Therefore, let us daily remember and 
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revere this great seer and saint worshipped and venerated 
everywhere and seek His grace and guidance so as to 
attain genuine Mumukshutwa (desire to attain Libera¬ 
tion) ; we can ardently believe that by His grace we will 
surely and certainly, in due course of time, at least, 
acquire this Vedantavijnana and its fruit of Am/itatwa, 
Abhaya and Shashwata Manassanti. 


IV. Empirical Sciences 

We have deliberated upon the mutual differences 
between the traditional methodology of Vedanta which 
was followed by Shri Sankara and the remaining schools 
of Vedanta philosophy. Now we have to take up the 
consideration of Jnana (Intuition, Self-Knowledge) and 
Ajnana (ignorance of It) as expounded in Vedanta. But 
before we go into it, we will have to know, as a matter 
of necessity, the empirical Jnana (intellectual knowledge 
of a particular subject-matter) and Ajnana (its ignorance 
or lack of knowledge). 

When a child is bom, first of all its tongue starts 
functioning. Among some communities, the practice of 
smearing a cloth piece dipped in a particular kind of oil 
on its tongue is in vogue. Thereafter along with the 
tongue the eye as a sense organ starts functioning. The 
child is having an immense curiosity in seeing light ; in 
the beginning it keeps on seeing its mother’s face in the 
light. As it grows up, the remaining sense-organs too, one 
after another, start functioning. Even after we have all 
grown up,, we perceive the external world through the 
sense-organs alone and acquire its knowledge. As such 
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knowledge gets amassed ; whatever ignorance - to wit, 
the opposite of Jnana (knowledge) we had with regard to 
the world and its objects - gets extinct by stages. Thus 
as and when knowledge increases, inversely the ignorance 
gets destroyed ; even so, there is no final stage being 
reached when we can confidently say : “Here (now) all 
my Ajnana has completely disappeared.** 

As our knowledge goes on increasing we start getting 
a Samshaya (doubt) of the type - “This knowledge of 
mine - is it correct or not ? Does this object exist as I 
have known it to be or not ?*’ Because of reasons like 
objects being similar to one another, or they being too 
microscopic or subtle or being either too far away or too 
near - we may get Viparitqjnana (wrong or false knowl¬ 
edge) about the object we wish to know. In that event, 
in order to purify or clarify our Jnana we may use Tarka 
(logic) ; for this exercise we need Manas (mind) also. 

To assist the sense-organs which the common run 
of people utilize for the sake of acquiring knowledge, the 
scientists use instruments like binoculars, telescope or 
microscope etc. They keep on finding the essential nature 
of subtle matter, the state in which it exists at a particular 
point of time and its functions or behaviour. Because of 
the reason that as soon as we acquire the knowledge of 
externally-perceived things some among them appear to 
be dear and desirable while some others appear. to be 
repulsive and undesirable, with regard to them we quite 
naturally get either desire or hatred, respectively. Then as 
and when our desire increases we engage ourselves in 
acquiring and amassing desirablb things around us, while 
when our hatred increases we endeavour to keep away the 
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undesirable objects, and this becomes our natural habit. 
Children, once when they eat a bit of alum mistaking it 
to be sugar, even reject real sugar ; but when they have 
been able to cognize the distinction between alum and 
sugar with regard to their essential natures and qualities, 
they get to know how to use both of them. In the same 
manner, elders too, as and when their Itchha (desire) and 
Dwesha (hatred) increase, go on amassing the knowledge 
of the perceived objects and by virtue of that Vidytfohyasa 
(education, pursuit of knowledge) get rid of their Ajnana 
(ignorance) progressively. Even all the various branches 
of science which the modem scientists have accumulated 
in abundance over centuries - like physics, chemistry, 
biology, zoology, physiology, psychology etc., due to 
their intrinsic Itchha-Dwesha - a story of engaging them¬ 
selves in Pravntti (progress towards acquiring knowledge 
of the objects of study) or Nivritti (receding from or 
giving them up), of finding out devices of producing 
desirable objects and of avoiding or getting rid of un¬ 
wanted things and utilizing those methods, are, in the 
same manner, verily a history indeed of their pursuit of 
knowledge. 

In our own country Vaisheshikas have divided the 
perceived objects into seven categories of Dravya (sub¬ 
stance), Gum (quality), Karma (action), Sam any a (genus), 
Visesha (species), Samavaya (inherence), Abhava (non¬ 
existence) and have founded a whole Darshana (system 
of philosophy). Naiyyayikas have founded another school 
of philosophy which is Jnanapradhana (prominent as a 
branch of epistemology, knowledge) pertaining to the 
deliberation on categories like Pramana (valid means of 
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knowledge), Prameya (object of knowledge) etc. Whether 
in the case of the empirical scientists or indigenous 
Darshanikas (founders of schools of philosophy), although 
as and when their abundant objective knowledge about 
the external perceptible objects increased the three kinds 
of Ajnana (ignorance), like Jnanabhava (absence of knowl¬ 
edge), Samshaya (doubt), Viparitcgnana (wrong, erroneous 
knowledge or misconception), were being removed, it was 
not possible to determine that they reached the final rung 
of the ladder to affirm in the manner that - * Ajnana 
(ignorance) has been completely got rid of.” If any one 
asks : “What is the final declaration of all empirical 
sciences ?” - the world-famous scientist, James Jeans, has 
given an apt answer of : “One should give up saying that 
such and such is the last and final decision” - in one of 
his books. 

In any case Loukikajnana (empirical, mundane knowl¬ 
edge) means, instead of saying that it is ‘getting rid of 
our ignorance’, we may say that it is ‘enhancing our 
Ajnana ; increasing our Itchha-Dweshas, finding out or 
devicing special methods of procuring or producing de¬ 
sirable things and getting rid of or destroying unwanted 
things or phenomena’. If we prepare a balance-sheet, so 
to speak, as to what are the advantages (benefits) and the 
disadvantages (calamities) that we have encountered due 
to the defects or deficiencies in the instruments of knowl¬ 
edge like the external sense-organs, internal mind and to 
assist and augment their perceptual power the various 
scientific instruments and gadgets that science has in¬ 
vented - th<*n we are reminded of the following Upanishadic 
sentences : 
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■TOfa BTpT HI'dilrH-g 

cblHIHH^R «(MI^ ijc4l4R facTtH^ WJ, II (Katha 

2-1-1, 2), meaning, (i) ‘Because of the reason that our 
sense-organs are created to be extroverted, we are per¬ 
ceiving outwardly alone ; we do not have any scope of 
attempting to cognize as to what is there internally within 
us* ; (ii) ‘People who are non-discriminative, ignorant 
like children, are hankering after externally desirable 
things ; they are invariably falling a prey to the exten¬ 
sively spread-out dragnet of Death, comprising Avidya 
(ignorance), Kona (desires), Karma (action)’. 

It is true that to acquire any knowledge of objects 
Pratyakshadi Pramanas (valid means of perception, infer¬ 
ence etc.) are helpful to us ; but because those Pramanas 
are having defects or deficiencies (as stated before) the 
knowledge engendered by using them has necessarily to 
be utilized only after properly examining it. It is also true 
that in order to purify or clarify those Pramanas we seek 
the help of Tarka (logic) ; but to find out whether that 
logic or reasoning is proper or not is also quite necessary. 
For, it is quite possible that the motives with which we 
use the valid means like Anumana (inference) etc. to 
determine the essential nature of the objects may be 
vicious or vile. The logicians have determined that 
Hetwabhasa (logical device or arguments which appear to 
be the correct or proper motives or causes) are so many 
in number. But while we are examining those Hetwabhasas 
the latent impressions of liking or hatred that lurk in our 
mind (i.e. sub-conscious mind) are not totally removed 
among any one of us. Therefore, it is not possible at all 
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for any one to assert or boast and declare that - ‘The 
knowledge that is determined by virtue of utilizing 
Pramanas (empirical valid means like perception etc.) as 
also Tarka (reasoning, logic) is definite, not giving any 
room for doubt or wrong or false knowledge.* Hence, it 
amounts to saying that we cannot assert in the manner : 
‘On the strength of such knowledges the pursuit of ac¬ 
quiring an object (Pravntti) and resigning or receding 
from an unwanted object ( Nivntti ), which we adopt in our 
daily transactions, will unfailingly succeed ; there is no 
defect or deficiency whatsoever in these objective 
knowledges.* Amog those of us who have heard about a 

sentence in the epic Mahabharata : 

wwfefenir - (meaning - “Cognizing that - ‘Here 

is a snake, here is a thorny bush, here there is a well’ 
- human beings avoid them and move away ; but those 
who have not cognized them go and fall into them”) - 
a pertinent doubt of the type - “Though our present 
knowledge enhances our understanding or intelligence, 
proportionately our ignorance too is increasing, our lik¬ 
ings and hatreds too are steadily on the rise, and hence 
as a result of our following repeatedly a wrong path and 
doing forbidden acts we are constrained to encounter all 
kinds of calamities and catastrophes, is it not ? Thinking 
that we will be escaping from small snakes are we, in 
fact, being caught by big pythons ? While moving to a 
side away from a bunch of thorns, are we stepping,over 
a cluster of sharp-edged stones and injuring our soles ? 
Fearing that we may fall into a pond when we are 
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running away from it, are we really jumping into a deep 
well ?’* - is likely to arise in our minds. 

Our sense-organs and our mind which is supporting 
them to function are capable of cognizing only the ex¬ 
ternal objects ; despite the fact that howevermuch our 
knowledge that they are providing us is increasing, we 
cannot possibly extricate ourselves from the vice-like grip 
of Ajnana or ignorance. It does not appear to be possible 
for us to escape the expansive dragnet of the nature of 
Avidya-Kama-Karma cast by Death ( Mrityu ). Hence, we 
have to consider now proper solutions or answers to 
questions like : “Apart from these two, viz. outer sense- 
organs and inner mind, are there any other Jnmasddhanas 
(instruments of knowledge) at all ? Is the Upanishadic 

statement : (meaning : “We can 

possibly acquire an indubitable and inviolable knowledge 
by means of Vedantavijnana or Vedantic Intuitive Knowl¬ 
edge of the Self’) is, just like a fake promissory note 
which is a mere piece of paper, a vain assurance ? Is 
there any real content or substantive truth in it ?” Now 
let us try to find out satisfactory answers to the important 
question : This Amritatwa Sadhana (spiritual practice to 
attain Immortality or Liberation from the jaws of Death), 
which Vedantins recommend, how at all can we discern 
it and on the strength of which irrevocable and irrefutable 
evidence ? How at all can we determine the truth that the 
meaning of that Vedantic statement is a Nirapavadajnana 
(irrefutable Knowledge) devoid of even an iota or taint 
of defects or deficiencies like Samshaya (doubt), Viparha- 
jndna (false knowledge or misconception) ? 
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V. Varieties of Experiences 

We have so far understood the truths that - ‘For 
acquisition of Jnana the valid means are the sense-organs 
and the mind and through those Sadhanas (instruments) 
we can get to know, to some extent, the external world 
of diversity only. In order to know the external phenom¬ 
ena not only the instruments of our sense-organs but also, 
keeping all those phenomena perceived by our sense- 
organs directly as the basis, we can further imagine or 
infer, on the strength of that perception, some other 
objects which cannot be perceived by the sense-organs 
and mentally conceive them.* Thus for the acquisition of 
knowledge those people who have utilized predominantly 
the sense-organs alone are called Pramanavadins. 

Among these Pramanas (means of knowledge), only 
the Pratyaksha Pramana (perceptual knowledge as means) 
were accepted by certain people in our country and they 
were known as Charvakas (materialists). All those phe¬ 
nomena which we reckon to have perceived through the 
senses are not real. For instance, the water seen to exist 
at a distance in a desert is not really existing ; in this 
context the knowledge that we get is not the correct one, 
it is mere Bhranti (delusion) - also called Mithyajnana, 
Viparitajnana. Even the sky appearing to be blue in 
colour, the sun appearing to be of the size of a thumb 
- these are also Bhranti indeed. People mistaking a rope 
lying on the ground to be * a snake in poor light, a sea- 
shell at a distance shining in sun-light to be silver - such 
Bhranti (misconception or delusion) is familiar, well- 
known. For that reason alone, we have already stated that 
to determine whether the perceptual knowledge acquired 
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by us through our senses is Bhranti or not, we need 
Tarka (reasoning, logic). After seeing or perceiving di¬ 
rectly and determining as to what the object is by means 
of Tarka , we acquire Yath arthajBart a (knowledge of the 
object as it really is) ; such Pratyakshajnana is also 
called Anubhava (experience) and on the strength of what 
we have experienced in the past, that memory which we 
get now is called Smriti by Pramanajnas (people well- 
versed in the science of Pramanas or valid means of 
evidence). Although Smriti which accrues on the strength 
of Yathartha Anubhava (experience as it is) which, in 
turn, is engendered by Pratyaksha Pramana (valid means 
of perception), there is no rule of law as such to assert 
that Smriti (memory) should always be in consonance 
with ( Yathartha) Anubhava (experience) ; it may also be 
Ayatartha (not in agreement with our perceptual knowl¬ 
edge). Keeping or using the Anubhava (experience) that 
accrues from Pratyaksha ks the hallmark or principal 
criterion, that understanding or knowledge that we finally 
determine to be true is called Anumiti (inferential knowl¬ 
edge). Both Pratyaksha (perception) and Anumana (infer¬ 
ence) are accepted as Pramanas (valid means of knowl¬ 
edge) by some among the Buddhists. By cognizing the 
truth that - ‘Like the buffalo there exists a wild buffalo’ 
we decide, by using the Upamana Pramana, a buffalo 
seen in a forest to be a wild-buffalo. That Nishchaya 
Jnana (definite knowledge) bom out of that Pramana is 
called Upamiti. Whereas, Shabda means the statement 
made by *an Apta (a trust-worthy, reliable person who can 
communicate honestly to others what he had seen). Though 
we are not able to see for ourselves and directly know 
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a particular object, on the strength of the statements of 
certain trust-worthy persons we believe that they would 
tell us correctly what they have perceived, and use that 
as a Pramana. Another school of indigenous philosophers 
called Purva Mimamsakas (founded by Jaimini Rishi) add 
two more Pram anas called Arthdpatti and Anupalabdhi. 
Because of the reason that though a particular person 
does not take any food during the daytime he is quite 
strong and sturdy, we may imagine or infer that he must 
be eating during the night in secrecy. This kind of in¬ 
ferential knowledge is called Arthapatti. To determine 
in the manner - “Since the existence of a particular thing 
could not be known or ascertained through any proper, 
reasonable valid means or evidence whatsoever, that thing 
does not exist at all” - is called Anupalabdhi. 

Thus there are differences of opinion among the 
Darshanakdras with regard to the number of Pramanas. 
About Tarka too with which those Pramanas are tested 
to be proper or not, there is difference of opinion. There 
is also a controversy with regard to the question of - 
“Are the Pramanas independently valid or are they said 
to be valid if they are endowed with any particular Guna 
(quality) ?’’ In all such ways since there are differences 
of opinion with regard to Pramanas , it is not possible at 
all for anyone to provide a universally acceptable proof 
or evidence to affirm that the knowledge gained through 
Pramanas is Yathartha (absolutely true). Because of the 
reason that for this Pramdnajnana (knowledge engendered 
by valid means or media) there is a necessity of the help 
or support of Smriti (memory), it is very difficult to 
decide, beyond all doubt, whether this Pramdnajnana is 
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Yathartha or not. Besides, there are disputants who ques¬ 
tion in the manner - ‘Why should we accept any Pramana 
at all V - amidst us. Nagarjuna, a Shunyavadin (nihilist), 
has demonstrated in one of his books that since each and 
every object in the world appears desiderating, or in 
relation to, another - which he has technically called - 
Pratityasamutpanna (dependent origination) - no object or 
entity has any Swabhdva (essential nature of Being of its 
own) whatsoever. We may adduce an example of his here 
as to how he has established his doctrine that Gamana 

(going) does not exist at all : * <7 l?f ^ ^ 

I WTcTfaPrfrF 'lumiH ^ TFZRt ll” [meaning : The 

path one has traversed already cannot be possibly tra¬ 
versed ; that path which has not been traversed cannot be 
possibly traversed ; that which is not Gata (traversed) nor 
Agata (not traversed), a path which in future has to be 
traversed, one traverses now - if it is said so, we cannot 
at all accept it. So how at all the act of Gamana arise ?] 
Further, Nagarjuna’s Yukti (logical device) to prove that 
Utpatti (coming into being, birth) is itself non-existent is 

as follows : I 1 

II" [meaning : That which exists (Sat) 

cannot possibly be bom ; that which ever exists - how 
at all can it be said to be bom ? That which does not 
exist (Asat) - what is meant by the statement that it is 
bom ? Further, that which exists as also does not exist 
- such a statement is extremely ridiculous, is it not ? Is 
there any sense in saying - ‘Existing as also non-existing 
at the same time ? Thus, there is nothing like Utpatti 
(birth), Ntsha (destruction, death) whatsoever ! Just as 
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there is no Utpatti (birth), Sthiti (sustenance) and Nasha 
(death) - nothing whatsoever - for phenomena like Maya 
(illusion), Swapna (dream), Gandharvanagara (celestial 
city) etc., in the same manner, there are no Utpatti, Sthiti 
and Nasha whatsoever for anything - thus he opines ! ] 
How at all can such a Shunyavadin accept any Pramana 
whatsoever ? 

Therefore some people opine that : “Hence, that 
thing which is established by means of Pramanas cannot 
possibly be said to be Satya (real). In the same way, the 
thing which is Artha-Kriya-Kari (having substantive exist¬ 
ence, has action, is the cause of action) is real ; for 
instance, that thing which, if drunk, quenches thirst is the 
real water” - thus some people opine. If a thing is 
Samvadipravnttijanaka (after we endeavour, if a thing is 
acquired as we wished) that is the correct Jnana (knowl¬ 
edge) - all such special features are, in the ultimate 
analysis, not sustainable or tenable. For, let us suppose : 
In a dream it appears as though at a distance there exists 
water ; when we approach that place a pond is seen. In 
it if we bathe, our clothes get wet. Therefore, it becomes 
Samvadiprav/ittijanaka. But merely on that count do we 
ever reckon that the perceptual knowledge of the water 
that we gained there in the dream to be the real, proper 
knowledge or that there was really water therein ? Never. 

Let it be. It amounts to saying that the question that 
- “Whether the knowledge that we thus acquire through 
Pramanas or those objects, phenomena that we come to 
know through them - are they real or mere false appear¬ 
ances ?” - cannot be determined merely on that basis, is 
it not ? Apart from the Anubhava (experience) engen- 
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dered by means of Pramanas, Vedanas (feelings or emo¬ 
tions) like Sukha (happiness) Duhkha (grief, misery), 
Ashcharya (wonder), Bhaya (fear) etc. are also called 

Anubhava, 

Thus all experiences like - Pratyaksha Anubhava 
which we get through the senses, Sukha Duhkha Anubhava 
which are engendered in our mind and Anubhava that we 
get in the form of Vedanas - are being transacted as 
Anubhava alone by all of us. The name Vyavahdra (em¬ 
pirical transactions) is given to all three things like 
Vyapadesha (communicating through speech), Pratyaya 
(cognizing through Vnttis or thoughts of our mind), Pravntti 
(engage oneself in action). This Vyavahdra is being car¬ 
ried out in the Jagrat Avast ha - the waking state alone 
in which our senses are cognizing the external objects. 
Hence whether we call it Jagrat Avasthd or Vyavahdra 
Avasthd , it is one and the same. In this Avasthd the 
person who cognizes through the senses is called Pramdtru, 
one who performs any action is called Kartni and one 
who enjoys the fruit of any action is called Bhoktru. All 
these Vyavaharas like Pramdtru, Pramana, Prameya, 
Pramiti ; Kartni, Karaka, Karma, Phala ; Bhoktm, Bhoga, 
Bhogya, Tripti - are taking place in the Jagrat Avasthd 
alone. Therefore, we can call this Avasthd by other names 
like Pramatrudrishti Avastha, Kartrutwa-Bhoktrutwa 
Avastha. 

So far, it amounts to our having understood the fact 
that in our Vyavahdra Avasthd (i.e. waking state) in so 
many ways we have been using the meaning of the word 
Anubhava (experience). But with what do we cognize the 
entire waking state as a mass of one single object, so to 
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speak ? For this act (really it is Intuition) we do not at 
all use any other instrument or valid means ; we by 
ourselves directly become aware that - ‘This is waking’. 
Because of the reason that our Swarupa (essential nature 
or core of our Being) is Anubhavdtmaka (of the very 
essence of Artubhava or Intuitive Experience, also called 
Chaitanya or Pure Consciousness) - just as all the objects 
which are in the vicinity or within the purview of the 
light of a lamp appear to us without desiderating any 
extra or special effort on our part - this whole gamut of 
Vyavahara itself ‘appears’ to this Anubhava alone. In 
fact, in our workaday world there is not a single object 
or phenomenon whatsoever which does not come within 
the ambit of this Anubhava. Since It is our very Swarupa, 
there does not arise any doubt (Samshaya) about It. 
Vedantins call this alone by the name Anubhava. Those 
Anubhavas or experiences called by that name from our 
Vyavahara Drishti (empirical viewpoint) are Gouna (of 
secondary importance or sense) ; this Vedantic Anubhava 
(Intuitive Experience or Pure Consciousness) alone is the 
real Anubhava in the predominant sense. 

In our transactions of Pramana-Prameya the one 
who is called Pramatru (the cognizer, who uses those 
Pramanas when he wishes to know or cognize Prameya 
or objects) is - if we deeply observe - verily of Anubhava - 
swarupa. No one gets a doubt or can ever doubt, in the 
manner - ‘Am I myself (existing) or not ?’ In order to 
determine the Prameyas (objects) Pramanas (valid means) 
are necessary ; but in order to determine the Pramatru 
(the cognizer) there is no need whatsoever of any Pramana. 
Is it not true that assuming in the manner - ‘I am or I 
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exist’ - alone any person tries to cognize or know the 
Prameyas before him using his Pramartas ? One more 
point : For the cognition of determining in the manner 

- 'This is such and such a thing’ - there is a name of 
Pramiti. If we ruminate in our mind to find out as to 
what could be the cause for this Pramiti to be the final 
culmination of knowledge or cognition, then we will have 
to say that the real cause is - that Pramiti also is of the 
very nature of Anubhava. For that reason alone, whenever 
there arises a Samshaya (doubt) in our mind, no one ever 
thinks or understands it in the manner - This alone is 
Pramiti - the final culmination of true Knowledge.’ In 
any case, it amounts to saying that in this way Anubhaya 
which is Paramartha (the Absolute Reality) is Itself putting 
on various parts (acts) of Pramatm, Pramiti in the drama 
of Vyavahara. 

Although in this manner this Anubhava is verily the 
substratum or the projection screen for all Vyavahara 
(empirical, waking transactions), people have totally for¬ 
gotten It. Just as the fishes are always moving about, nay 
living in, water alone, they are not aware in the manner 

- ‘Where we exist is the world of water’ - though all 
of us are invariably following in the shadow of this 
Anubhava and carrying on all such various transac¬ 
tions like knowing, wishing, doing Karmas, enjoying 
their fruits - we are not cognizing this Anubhava Itself 
which is the substratum for everything. 

The Achaya (spiritual preceptor) who made it ex¬ 
plicit that this prime secret is being used in the Vedantic 
spiritual science for the first time is Shri Sarikaracharya. 
While undertaking the task of depicting the extreme dif- 
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ferences and distinctions between Dharmajijfiasa (pursuit 
of Dharma or religious tenets) and Brahmdjijn&a (pursuit 
of the Ultimate Reality or Spirit called Brahman in 

Vedanta) he has stated : 

tlgfolKINIH, fWI: 3y»MI<W«M TJtJT 

- (Sutra 

Bhashya 1-1-2) - [meaning - “Just as in DharmajijricEa 
only Srutis etc. are Pram anas, in Brahmajijnasa too merely 
they (i.e. Srutis etc.) are not Pram ana. On the other hand, 

here (i.e. in the context or case of Brahmajijnasa) Srutyadi, 

* 

(Sruti etc.) Anubhavadi (Intuitive Experience etc.) are 
Pramanas (i.e. valid means of cognition). For, Brahmajnana 
has to culminate in Anubhava (Intuitive Experience) ; 
further, for Brahmajnana an ever-established, ever-exist¬ 
ing Entity or Reality is the Vishaya (object of Knowl¬ 
edge, cognition) indeed”]. While by means of empirical 
Pramanas certain objects or phenomena which are Prameya 
alone (i.e. perceptible either to our senses or conceivable 
by our mind) may be cognized ; but by means of this 
Anubhava which is the kingpin among all Pramanas , the 
whole, Consummate Reality behind the universe before us 
can Itself be determined. In truth, Vedantins following 
Shri Sankara’s teachings have deliberated upon the 
Paramdrtha (Absolute Reality), which is Pramanatita 
(beyond the ambit or purview of all empirical valid 
means or media), on the strength and support of 
Anubhava and have thereupon determined that Real¬ 
ity. 
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VI. Anubhava (Intuitive Experience) 

The Pramanavadins acknowledge the fact that by 
means of Pram anas that knowledge which becomes fully 
determined or established is itself Yathartha (the correct 
knowledge of the entity as it is). But with regard to the 
authenticity or veracity of the Pramanas themselves, among 
them too there is a great deal of difference of opinion. 
For the sake of purifying, or rectifying, any deficiencies 
in the Pramanqs they utilize Tarka (logic) ; it has already 
been pointed out that with regard to that kind of Tarka 
too there is difference of opinion. 

The Pramanavadins have not taken into consider¬ 
ation the support of a ‘Knowledge’ higher or subtler than 
the empirical Pramanas. In truth, Anubhava alone is the 
fountainhead or substrate for all Pramana Vyavahara (trans¬ 
actions involving valid means of knowledge) ; it is not 
possible for this Pramana Vyavahara even to breathe, so 
to speak, without the support and sustenance of Anubhava. 
It being so, for this the name of Anubhava is not truly 
suitable ; if so desired, truthfully it may be called Purva- 
bhava (an Entity preceding any transaction) alone. Shri 
Sankara has proclaimed that : “Because of the reason 
that Jriaia (Intuitive Knowledge) of the Paramartha Tattwa 
(Absolute Reality of Brahman of Vedanta) is the subject- 
matter of, or pertaining to, a Bhutavastu (ever-existing 
Entity or Reality), Brahmajijnasa (pursuit of the Absolute 
Reality of Brahman or Atman , our innermost Self) is 
culminating in Anubhava (Intuitive Experience) alone ; 

therefore, in this Jijnasa (pursuit of Self-Knowledge) mere 

* 

Sastras (scriptures) alone are not the Pramanas ; Anubhava 
etc. are also Pramana (valid means).” To those who have 
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listened to and ruminated over his teachings - whosoever 
they may be - this teaching appears to be quite rational 
indeed. 

Now let us deliberate upon this topic of Anubhava 
a little more in depth. The Indriyas (sense organs or 
senses) can cognize (perceive) only those objects which 
are external and in front of us. The Mind is capable of 
cognizing (as an object of knowledge) these Indriyas 
(senses), whereas Anubhava can subsume both the Grahya 
(object cognized) and Grahaka (the senses or the Mind 
with which we grasp or comprehend the objects) - just 
as two fruits are grasped or held in our fist - within 
Itself. The two knowledges of the type - ‘This topic I did 
not know ; now I have known’ - when we determine both 
these as our objective knowledges - the Entity by the 
strength of which we determine them is Itself this Anu¬ 
bhava [i.e. It is not intellectual, but Intuitive, belonging 
to the Absolute or Pure Consciousness, ever-present, nay 
It is our very Being]. That Entity by virtue of which we 
objectify and cognize the two Avasthis (states of Con¬ 
sciousness) in the manner - ‘I woke up just now’, ‘So 
far I was dreaming or sleeping’ - that Entity Itself is this 
‘Anubhava’, more pervasive than both these objectified 
or cognized states of awareness ; It is Atman (our inner¬ 
most essence of Pure Being-Consciousness called the Self). 
This Atmanubhava (Intuitive Experience of the Self) alone 
has been signified by the Sruti sentence of Kat/tqpanishad : 

"WHIti '•Il'iRdW I tJFRT 

n3 <0 

sftft ^ #qfcT ll” - on the strength of Anubhavapramana 
(Intuition Itself as the valid means of cognition). 
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In our workaday transactions in order to determine 
the Pramanya (validity or veracity) of Pram anas (empiri¬ 
cal means of cognition, knowledge) we utilize Tarka 
(logic), is it not ? In the same way, for this kingpin 
among Pramanas, viz. Anubhava , a kind of Tarka is 
needed. But here while combining or cogitating various 
Anubhavas or universal experiences and determining the 
Tattwa (Ultimate, Absolute Reality), the intellectual fac¬ 
ulties that we all utilize have been called here in this 
context - Tarka. This is a unique kind of Tarka or logic 
which is quite different or distinctive from the empirical 
kinds of logic like - Anumana (inference), Arthapatti 
(inferential conclusion) etc. which are Pramanalakshana 
Tarka (syllogistic logic), Anishtaprasanjaka Tarka (logic 
or dialectics used to point out undesirable conclusions) 
which is utilized for finding out the veracity of* the 
Pramanas , Kevala or Shushka Tarka (vain, academic 
dialectics) which is formulated or conceived of by merely 
imagining a coherent relationship among various forms of 
mental concepts (which need not necessarily be relevant 
or based on ground reality). For this unique Tarka all 
universal Anubhavas or experiences (Intuitive experiences) 
are themselves the support. This is such a profound and 
perfect Tarka in which, after all kinds of logical argu¬ 
ments like - “Because of the reason that our (universal) 
experiences of such and such type are there, we have 
necessarily to draw this conclusion ; besides, the ground 
reality is also fully in consonance with it ?” - are made, 
the final conviction culminates in everyone’s Anubhava 
(Intuitive Experience) alone. 
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Here a question may arise : “Is it not your philo¬ 
sophical teaching that Anubhava Itself, being the support 
or substratum for everything, exists as a Pram ana (valid 
means of cognition) ? But the Pramckru - one who 
combines and cogitates all his special or various experi¬ 
ences and then by means of Tarka takes a decision - is 
existing in the Vyavahara Prapancha (empirical, mundane 
world of duality) ; Tarka also belongs to this Vyavahara 
Prapancha alone. For both these phenomena Anubhava 
Itself is the support, is it not ? Therefore, how at all can 
this Tarka which breathes, thrives on those Anubhavas 
alone deliberate upon those sustaining Anubhavas ? How 
at all can this be possible ?” The answer to this question 
is : “ Anubhava (Intuitive Experience or Absolute, Pure 
Consciousness) Itself wears the attire or part of a Pramatm 

and utilizes a Tarka which is of the form of Buddhi Vritti 

• 

(intellectual, rational concepts). Thereupon, although that 
Anubhava, which is of the form or nature of the final 
resultant fruit appears at the end of the definite concept 
of conviction, that Anubhava too is verily that Intuitive 
Experience which is the support and substrate for every¬ 
thing. Thus what is cognized (Intuited) by means of 
Anubhava is itself being determined by Anubhava in 
the attire of a Pramatru. It being so, one who is a 
Jijnasu (one who desires to attain Jnana) is like a kind 
of a Dwibhashi (bilinguist) All this is indeed a natural 
habit with all of us. It is a well-known fact of life of 
everyone of us that the waking Pramatru expresses his 
own Intuitive Experience of the deep sleep state in the 
manner : ‘Last night I slept for only one hour ; thereafter, 
I did not get any sleep at all.’ Here, in truth, what is 
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cognized or Intuited by means of Anubhava is once 
again being explained in detail by Anubhava Itself in 
the garb of a Pramatru, Really speaking, Pramatru did 
not go to sleep, nor mere or Absolute Anubhava or 
Consciousness did not remember or get the memory 
of sleep. Even so, we are mil believing that both these 
are special knowledges or cognitions that accrued to us 
only. What a great wOndei; this ! 

The Sruti is instructing in the manner : Tattwamasi 
(meaning, ‘That Thou Art’) ; its purport is that all of us 
are verily Paramatman (Supreme Self) of Anubhavaswarupa 
(the essence of Intuitive Experience). Trying to objectify 
that Brahman (the Absolute, Ultimate Reality) of this 
Anubhavaswarupa by means of or through their senses 
and Mind, the common run of people are complaining in 
the manner : “We are not having an experience of the 
type - ‘I am verily 'Brahman'.” Here the secret is : “In 
states like Sushupti (deep sleep) etc., when the Pram atm 
has become one with or merged in his Anubhavaswarupa , 
he gives up his false make-up or part to merge in his 
essential nature of Pure Being-Consciousness. But once 
again when he emerges out to the Vyavaharic region of 
the waking state and talks about those states - just as 
when a dog’s bent tail which was straightened is let off, 
it, once again, regains its natural bent shape - as before, 
he becomes a Pramat/u only. Therefore, his Mind cannot 
discern or divine the truth that - ‘Being Anubhava Itself, 
I have cognized Anubhava only.’ But when a highly 
qualified disciple sits at the feet of his preceptor and 
deliberates Intuitively upon Atmaswarupa , although be¬ 
fore the deliberation he remains identified with Pramatmtwa, 
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since he keeps on deliberating in accordance with his 
Anubhava (Intuitive Experience) alone, at the end of such 
Intuitive deliberation he becomes one with Brahman of 
the essential nature of Anubhava (Pure Being-Conscious¬ 
ness or the Self, Atman). Thereafter, he can never be¬ 
come a Pramatm. This very teaching has been propound¬ 
ed by the Sruti sentence : “"ST ^ IT ^ noun ^ 

- (meaning : ‘He who cognizes, Intuits that Para- 

brahman he verily becomes Brahman*). 

We are carrying on the external ‘ Vyavahara 9 due to 
our Bhranti (delusion) of the type - ‘We are Pramatms* 
When the seeker of Jnana (Self-Knowledge) gets Vishaya 
Vairdgya (a high sense of renunciation from attachment 
to external objects or possessions, belongings), approaches 
a Sadguru (spiritual preceptor) and seeks his instructions 
about the Tattwa (Reality), the latter will explain the 

purport implicit in the Sruti sentence : <<v kiPq TIJpT <*^1^ 
TTCrf WlfiT I WPIIcUH- 

II” - (Katha, 2-1-1), its purport 

being - “My boy, you are not of the essential nature of 
a Pramatm ; really speaking, you are verily Paramatman 
who is devoid of the distinctions of Pramatm , Pram ana 
etc. ; you do not have death, you are verily of the 
essential nature of Immortality 1“ When the ■ disciple, on 
hearing this kind of spiritual instruction tries to ruminate 
over its subtle meaning, slowly by stages his Pramatm- 
twabhimana (deep-seated identification with the cognizership 
as T notion) gets loosened, dislodged and he gets the 
habit of seeing from Pratyagdnsh/i (introspection or intro- 
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verted viewpoint of the Self). Finally, he gets established 
in the Intuitive Experience of the type - ‘I am never of 
the nature or form of a Pramatm ; in truth, I am verily 
of the essence of Brahman which is Nityashuddha- 
buddhamukta (eternally Pure or Absolute, i.e. beyond all 
empirical accretions or adjuncts, Conscious and Liberat¬ 
ed)’. 

If all of us Intuitively deliberate upon pregnant 
sentences of the Upanishadic lore like - ‘One should not 
deliberate upon the speech but he should deliberate upon 
the speaker* ; ‘One who cognizes both the dream and the 
waking in their entirety he alone is the Atman who is the 
greatest and all-pervading Reality* - we get closer to our 
Paramanubhava (the Intuitive Experience of the Absolute, 
Ultimate Reality of our Self as the Pure Being-Conscious¬ 
ness-Bliss). The logic of the type - “The waking ego or 
Pramatm is not in the dream ; the dream ego or Pramatm 
is not in the waking ; the Witnessing Consciousness in 
us (i.e. our really real Self which is verily our essence 
of Pure Being-Consciousness) which objectifies both these 
k Pramatms ’ and their respective concomitant parapherna¬ 
lia - how at all that supreme ‘I* or Self be the Pra¬ 
matm ?” - is fully in consonance with universal experi¬ 
ence. In the ordinary empirical Tarka of the type - ‘Since 
that thing is bigger, this thing is rendered to be smaller’ 
- our mind is confined to, or bound up by, a system of 
formal reasoning in which our thought-constructs (Vrittis) 
are apparently related to one another sequentially. But 
this above Tarka pertaining to waking and dream expe¬ 
riences in their entirety is formulated on the strength of 
plenary, Intuitive Experiences, called, or popularly known 
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as Jagrat, Swapna , respectively. Just as a thorn embed¬ 
ded in our sole or palm is dislodged and removed by 
another thorn, by means of Anubhavamsari Tarka (logic 
in consonance with universal, Intuitive reasoning) the 
falsity or unworthiness of (empirical) Tarka which is 
merely of the form of a sequence of mental concepts 
appearing to be rational can be detected, cognized. It is 
true that - ‘Being or remaining as the waking Pram atm 
alone, all of us have perforce to deliberate upon our 
Atmanubhava ; there is no other go.’ In truth, before we 
start the deliberation we have to perforce assume the 
distinctions of Pramatm , Pram ana, Prameya, Pramiti and 
carry out the deliberation. But when this reasoning or 
discrimination based on universal experience ends up - as 

Shri Sankara has stated in his Gita Bhdshya : 

ft ftcRfaftr 3RJT JWIUIH.’ - we get the Intuitive cognition 
and conviction of the type - “We are truly treating the 
Param&tha Anubhava (the Absolute, Ultimate Intuitive 
Experience) alone as the various distinct forms of Pramatm , 
Pramana etc.’’ The Sastra does not create a non-existent 

object, nor. does it remove an existent entity. 

•T <T cdk***^ (meaning, the Sastra brings into our expe¬ 
rience what really exists and reminds us ; it does not 
create or bring about anything afresh) - thus Shri Sankara 
has reiterated this truth. 

There is difference of opinion among the various 
Pramanavddins , is it not ? Various disputants have ex¬ 
pressed differing opinions in the manner : ‘In this mat¬ 
ter,’ - some people have said - ‘all the opinions or tenets 
of various schools should be accepted’ ; some others have 
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opined that - ‘All such opinions should be rejected, 
refuted.* But Vedantins say : “All these are consider¬ 
ations pertaining to external things ; this deliberation 
pertaining to the subject-matter of Pram anas (valid means 
of knowledge, cognition) is not needed for the determi¬ 
nation of Tattwa (the Absolute Reality). As the Gita 

statement says : ^ 

(meaning, ‘Know that Atmavastu which is verily our 
Anubhavaswarupa which is an all-pervading Reality to be 

indestructible.’) The Katha Upanishad says : 4 *^il 

•T ll’ - [meaning, ‘Although the sun 

is illumining everything, he is not tainted by any defects 
or blemishes of the impure or defective things which he 
illumines ; similarly, this Paramanubhava which is the 
Antaratman (the innermost Self) of every Pramana - 
though It is illumining everything being its very Witness¬ 
ing Consciousness (Sakshi) - It has no taint of anything 
whatsoever.’] 

Whatever has been stated so far is verily our Swa- 
bhava (essential nature). In truth, this need not be decided 
or determined by the Sastra Pramana (scriptures them¬ 
selves as valid means of cognition). All this is invariably 
our Anubhava alone. If in case any one feels or says : 
‘This truth we are not able to discern, grasp’ - then it 
has to be determined that - “That Entity in us with which 
we can understand or reckon that we could not ‘discern’ 
or ‘comprehend’ - that very Entity (in other words, Pure 
Consciousness) alone is what is being called Anubhava 
here.’’ 

7?«Z <7 
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We all know for sure that the states like Jagrat 
(waking), Swapna (dream), Sushupti (deep sleep) are all 
the Anubhavas of each and everyone of us. Even when 
we express that - ‘We ourselves are experiencing these 
states’ - we are articulating this statement on the strength 
and support of our Atmaswarupa which is verily the 
Witnessing Pure Consciousness ( Sakshi Chaitanya or S3cshi 
Anubhava) of these three states indeed. For this Anubhava 
there is no distinct boundary or limit-line of the type - 
‘Up to here or there’ - whatsoever. Anubhava is pervad¬ 
ing everything in toto. Everything is, indeed, Anubhava 
alone. Apart from It there exists nothing else whatsoever. 
Thus Shri Sankara, out of sheer compassion, taught all of 
us so as to be able to cognize or Intuit this truth. Let 
us acquire, earn this profound wealth of ‘introspective 
discrimination’ and by His benign grace let us attain the 
Intuitive Knowledge or Experience of Reality or Self, 
called Tattwahubhava , and attain solace ! 


VII. Anubhava Which is the Substrate for 

All Vyavahara 

We have understood the truth that on the strength 
and support of Anubhava we can transcend the Pramanar 
Prameya Vyavahara (empirical transactions involving valid 
means of knowledge and objects of knowledge). Now we 
have to pursue further this deliberation on Anubhava. In 
what manner does our Jnana (knowledge) accrue in our 
workaday transactions ? Merely on contact with their 
objects our senses acquire the cognition of those objects. 



Anubhava Which is the Substrate for All Vyavahara 61 

Remaining where we are, merely on opening our eyes, 
the perceptive knowledge of a distant hillock, river or 
tree etc. accrues to us, is it not ? This Jnana itself is the 
root cause for the functioning of Pravartaka Doshas 
(defects which prompt or motivate us) like curiosity, 
desire, hatred etc. Merely by virtue of Jnana man does 
not enter into or engage himself in Vyavahara. Only after 
a thought of the type - ‘This thing is good or bad’ ; ‘This 
thing I want of I do not want’ - accordingly the Itchha 
(desire), Dwesha (hatred) are engendered in us to prompt 
us either to try to obtain the objects concerned or to keep 
them away. These Itchha and Dwesha are called Pravartaka 
Doshas. Those people who are victims of these defects 
or weaknesses unconsciously, as it were, enter into Pravntti 
(attempt to procure an object) or Nivntti (attempt to 
recede from or keep away an object) ; thereafter when 
they find out the resultant fruit that has accrued to people 
in general, they decide or determine in themselves in the 
manner - ‘What I did in this manner was proper’ or ‘I 
should not have done like this’. This is indeed a fruit of 
analysing merely our Vyavahara. 

In this empirical Vyavahara how does that Jnana 
which accrues to us first before anything else is known ? 
Although an object is a mass or totality comprising many 
parts or aspects, first of all the entire object itself appears 
to us. For instance, the plenary knowledge of the type - 
‘This is a curry’ - first accrues ; the fact that in it the 
various components like salt, tamarind, chillis are ad¬ 
mixed is known later on by analysis or examination. 
Similarly, the knowledge of the type - ‘This is a pot’ - 
accrues first in its entirety ; but later on we have to 
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determine by deliberation or examination the various 
features like - ‘It is made of brass’ ; ‘It is round* ; ‘Its 
capacity is as much as to contain one litre of milk* etc. 

All this is about Jnana . Now let us turn our atten¬ 
tion towards the Jnatru (knower). Though for all Vyavahara 
this Jnatru alone is the main cause, the common run of 
people are not taking into consideration the essential 
nature of this Jnatru. As one saint by name Shri 
Chidanandavadhuta has written : ‘Although you have known 
all the mythologies, you do not know your own mythol¬ 
ogy’ - even those scholars or scientists who have amassed 
an immense knowledge about the Jneya (objects) have 
not made even a wee bit examination of or deliberation 
upon their own Jnatrutwa - their ‘I* concept which cognizes 
the object. Shri Sankara in his Adhyasa Bhashya has 

written : 3J? MMlfaHH 

- [meaning, “Without assuming or reck- 

oning that the body is ‘myself and the senses are ‘mine’ 
I cannot become a Pramatru (cognizer) or a Jnatru 
(knower)”. But, although there is no reason or evidence 
for our assuming the body to be ‘myself or T concept 
in us, the pride or innate identification or sense of 
ownership that we have in it, we do not have or exhibit 
in any other entity whatsoever ; in fact, to provide and 
pamper it with all creature comforts and conveniences has 
become the totality of our life itself. We have not learnt 
the lesson or earned the knowledge of the type - ‘This 
is a body ; this alone is myself - from anybody else ; 
neither, like the school-going children, we are learning it 
by rote in the manner - ‘I am the body, I am the body*. 
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This empirical transaction of using T and ‘mine’ has 
become quite natural to all of us. Without any deliber¬ 
ation whatsoever pciiaining to these assumptions, rather 
presumptions, we are by our very nature carrying on such 
transactions. In fact, there is no one who has not fallen 
into this deep pit. If the Vedmtins say - ‘This is Avidya, 
wrong or false knowledge ; you are not the body, nor do 
the senses belong to you !’ - no one pays any attention 

to it. The Sruti is proclaiming : 313 TRT "3 Pm^iPh^ 

(meaning, ‘To one who is not embodied, the 

objects which are dear or hateful do not affect or af¬ 
flict’) ; but, in this matter - to wit, with regard to the 
question of : ‘We really do not have a body’ - the 
common run of people can never get any belief whatso¬ 
ever ! 

Now, let us untie this knot of Jndtrutwabhimdna 
(deep-seated, innate pride or identification with our 
knowership) a little in accordance with our Anubhava. 
Hov/evermuch strongly (deep-seated) we may now have 
an identification with our body and senses of the waking 
state in the manner - ‘I* and ‘mine’, it is totally erased 
out in our dream ; there in the dream, we possess a 
different body, different senses and through them a cog¬ 
nition of a different kind of objects ensues ; this is the 
ground reality, our dream’s Anubhava ! As if this is not 
enough, in each one of our dreams we have one set of 
body and senses. It need not be gainsaid that then - to 
wit, when we are associated with or experiencing those 
dreams - we are dealing with those very bodies and 
senses as ‘I* and ‘mine’ ; who does not know this ? Now, 
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especially in our deep sleep neither the body, senses etc. 
of the waking exist, nor do the dream bodies and senses 
etc. exist. Even so, no one ever thinks or believes that 

- ‘We ourselves did not exist therein*. Is it not true ? 
Though this is our experience, commonly all of us are 
presuming this waking body, senses themselves to be T 
and ‘mine’ ; what a wonder this ! How strange it is that 
we are not in the least taking into account or considering 
anything about our Atman too who is witnessing all the 
Avasthas and who is verily our real essence of Pure 
Being-Consciousness ! What kind of Maya (illusion, 
hypnotism) is this ! For this kind of Bhranti (delusion) 
alone the name of Avidya is given in Vedantic parlance. 

What we have considered so far is the Ajnana 
(ignorance) with regard to the Jnatm (knower). None 
among us has known as to Who 1 am ; even so, just 
as an illiterate person undertakes to teach lessons to 
children, we all have begun to deliberate upon the 
Jneyaswarupa (the essential nature of the object of per¬ 
ception) in the manner - ‘What is this object ?’ - and to 
determine its reality ! Just as the Sruti proclaims : 

‘srf'cHamiH'd* I 

mPwR TJ5T: ll’ - (Katha 5), (mean- 

ing ‘Existing within the realm of Avidya itself, boasting 
that they are themselves courageous, wise people, having 
lost their way and wandering about helter skelter - these 
people are appearing just like a horde of blind people 
who are meekly following a leader who is himself blind’) 

- our present plight is just like that ! It is true that we 
are having the cognition of some objects of perception 
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through our senses ; but who can believe that whatever 
is appearing outside to a person suffering from the dis¬ 
ease of cataract all that is real ? How can we decide once 
for all that - ‘For anyone, whatever his eyes signify about 
the external things, that information itself is the reality 
behind those objects’ - ? It is not possible whatsoever to 
deny or refuse lo accept the fact - “Assuming the 
objects that are perceptible to our senses alone to be real, 
we are all carrying on our workaday transactions.” But, 
our senses merely report in the manner - ‘The object 
before us is appearing like this’ and not declaring in the 
manner : ‘This is real ; this is false.’ On the basis of the 
report submitted by the senses, as it were, the Mind 
internally is deciding in the manner : ‘This is real’ ! That 
Mind did not go out of the body, nor did the senses go 
inside. Even so, we - the Jnatrus - are totally believing 
whatever this Mind is saying to be true and carrying on 
our empirical transactions. But neither do the senses nor 
the Mind know as to “Who ‘I* am ?”, “How exactly 
is the real essential nature of the Jnatru ?” Even so, we 
do not entertain even an iota of doubt with regard to the 
fact - ‘We have the senses as also the Mind’. Therefore, 
there is invariably an ultimate essence of Consciousness, 
Awareness or Cognition which is Itself cognizing or In¬ 
tuiting the truth about the inquiry - ‘Which is that entity 
that is cognizing these phenomena like I, the Jnatm , the 
senses and the Mind - the Jnanakaranas (instruments, 
means of knowledge) - ?’ That alone is called Anubhava. 
In fact, on the strength and support of this Anubhava 
alone both the external senses and the internal Mind are 
functioning or carrying on their respective functions. This 
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truth has been revealed in the form of a discussion 
between a preceptor and his disciple in Kenopanishad as 

follows : Halo vlfaci 'IR: %^T a 5IT ,, T: WN' 9fd 

w: i WPwi sN 3? 3 g^fV 11 

(Kena 1-1) (meaning - ‘By virtue of whose mere desire 
or wish, being induced, does the Mind pounce upon its 
object ? By virtue of whose wish, being prompted, does 
the Mukhyaprana (the empirical consciousness or vital 
force) is functioning ? Being in the control of whose 
wish, are these words being uttered by the people ? Who 
is that deity who is utilizing the sense organ of sight as 
also the sense organ of hearing ?’) Thus the disciple has 
questioned. To that the preceptor has given the following 

answer : 

UTO: I tfal: II - 

(Kena 1-2) - (meaning - “The deity that you are asking 
about is the Ear of the ear, the Mind of the mind, the 
Speech of the speech, the Vital Force of the vital force, 
the Eye of the eye ; those Dhiraha (wise, courageous 
people) who have given up the vain pride or identifica¬ 
tion of the type of T and ‘mine* in all these adjuncts 
and have transcended beyond this workaday world of 
empirical transactions become Immortal.’*) 

In the whole gamut of these empirical transactions, 
that phenomenon which is said to be Jnatrurupa (form 
of knower or ‘I’ concept as the perceiver or cognizer) 
is verily Avidyakalpita (conjured up due to ignorance). 
For, without having an identification of the type of ‘I* 
and ‘mine’ with the adjuncts of the body, the senses etc. 
Atman or our innermost Self cannot possibly become a 
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Jnatru ; now, where is the need to stress or point out the 
incapability of the senses etc. which are the adjuncts for 
this Jnatru to cognize or perceive the external objects ? 
Here in this context all that is Paramartha (absolutely 
real) is Anubhava (Intuitive Experience or Pure Con¬ 
sciousness) alone ; in truth, that Anubhava alone is being 
called Paramatman (Supreme Self). Shri Sankara has 

written in his Gita Bhashya that : "g^RTHT 

- W I 3RT: ‘MtHkHl’ ^ ‘3W: 

mfira: 9m II ” - [meaning - “People are imagining due 

to Avidya their adjuncts like the body, the senses, the 
vital force, the mind, the intellect themselves as ‘our 
inner Self or Atman.' In the Sruti this Atman , who is 'of 
Anubhavarupa (the essence of Intuitive Experience), is 
Himself called Paramatman (meaning one who is really 
real or Absolutely the Self), because of the reasons that : 
He is innermost to all these adjuncts, is innately near to 
all of us, is the cause for the functioning of all these 
adjuncts merely by virtue of His presence or vicinity, one 
who lends, as it were, His Chaitanyabhasa (reflective 
light of His Pure Consciousness) to all of them and 
prompts them to get illumined, one who illumines all of 
them by means of His own independent Chaitanya's light 
and remains a Sales hi (Witnessing Consciousness) for all 
these.”] 

Because of the reason that this entity called Anubhava 
is appearing as the Sakshi for each and every Pratyaya 
(mental concept) that is engendered in the mind, we have 
to perforce cognize It by means of this Anubhavarupa 
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alone, with the support and strength of the Anubhava 
alone (i.e. Intuit It). The Mind that illumines every object 
has perforce to engender or create concepts which are of 
the shape or form of the respective object outside it ; at 
that juncture due to the Abhasa (reflective light) of 
Chaitanya (Pure Consciousness) that arises in that Vritti 
(mental concept), the objective phenomenon appears. 
Whereas, in the case of this Anubhava , which is verily 
the essential nature of our Atman - irrespective of the fact 
that Vrittis may assume any number of new and various 
forms and appear - all of them It illumines without any 
trace of strain or exhaustion, but at the same time It 

remains self-resplendent as It is without any change or 

✓ 

mutation. For this reason alone the Sruti ( Upanishad) is 
stressing that - - (Kena 2-4) - the 

purport being - ‘Thus for each and every Bodha or 
Pratyaya (mental concept or thought-construct) that 
Anubhavarupa alone, which illumines them as their Srfcshi, 
is verily That; if one cognizes This by means of Anubhava 
alone it amounts to his correctly, properly Intuiting It ; 
as otherwise in order to cognize It there is no other 
instrument or valid means or Pramana (evidence, proof) 
whatsoever.’ For the Antahkarana (the internal instrument 
of knowledge or cognition i.e. the Mind) in order to get 
transformed or to assume the shape or form of the 
external object, there is distinctly some amount of strain, 
or stress ; for that reason alone, the Mind gets or feels 
exhausted [called in psychological parlance ‘mental fa¬ 
tigue*] because it has to either perceive an object by 
effort or has to deliberate upon it using Tarka and then 
determining the object’s real essential nature. But because 
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of the reason that Anubhava , remaining as It is without 
any dealings or effort, is ‘illumining everything, there is 
no strain or stress’ whatsoever for this Anubhava. For the 
Vnttis of the Mind, in fact, Anubhava Itself is the Pramana 
(valid evidence, nay the substrate). For their birth, sus¬ 
tenance and dissolution - for everything Anubhava alone 
is the substratum. But for Anubhava Itself there is no 
need of any other Pramana (valid means of cognition) ; 
even Its birth or origination, functioning and dissolution 
or destruction can never even be imagined by the Mind. 
This Atmavijnana (Intuitive Knowledge of the Self) is 
taught only, exclusively by Vedanta (i.e. the Upanishadic 
lore) ; from this alone the Jfvas (all human beings) can 
attain Amntatwa (Immortality) here and now in this very 
life - thus all the Upanishads are proclaiming over and 
over again. 


VIII. The Changeless Anubhava Existing in 

All the Avasthas 

We have already mentioned that for the various 
senses to carry out their respective functions the help and 
support of Anubhava is necessary. We have also pointed 
out the truth that although both the external senses and 
the internal Mind are undergoing many mutations or 
changes while carrying out their respective functions, 
there is no change whatsoever in Anubhava which is the 
Sakshi [Witnessing Pure Consciousness - beyond time- 
space-causation categories, nay beyond the empirical realm]. 
We have also reminded about the truth that for this Anu- 
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bhava to be attained there is no other means or instru¬ 
ment barring this Anubhava Itself. In this chapter too this 
deliberation about this indisputable universal truth of 
Anubhava alone will be continued more in depth. 

Just as it has been stated in the following verse of 

Dakshinamurthy Stotra : cf^JT 

I ^ II* - 

the general purport of which is : For all Avasthas, Atman 
who is of the very essence of Anubhava is the Sakshi. 
What is meant by the word Avastha ? It is defined as : 

- (meaning - To any Vastu or entity 

any special feature brought about by time is itself 
‘Avastha’). ‘That thing alone is this* - in this manner 
there should be a Pratyabhijna (recognition) and second¬ 
ly, the thing should be always undergoing changes or 
mutations - thus anything that exists in time and is 
undergoing various sorts of transformations is said to be 
‘Parinami Nitya’ in Vedantic parlance. For example, a 
mango fruit - first it is unripe, then becomes big fruit and 
finally becomes a ripe sweet fruit. For the fruit, by 
transformation, various ‘ Avasthas ’ (stages or states) are 
occurring. But Vedattins call that thing or entity which 
does not undergo any change whatsoever and always 
exists as it is - ‘Kutastha Nitya’. Our body, senses etc. 
are always undergoing changes or transformations ; but 
our Atman , of the very essence of Anubhava who exists 
as our innermost Being, is Kutastha Nitya ; because of 
the reason that He always exists as He is, the truth that 
He does not have any Avasthas whatsoever becomes the 
Vedantic Siddhanta (final, absolute spiritual teaching). 
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In the Gita, Shri Krishna has taught Arjuna : 
^ 'sfrlR ^TCT I cTOT 

•I l|’ - (Gita 2-13) - meaning - ‘Just as to an 

embodied being changes like childhood, youth and old 
age are occurring, in the same way another body may be 
acquired ; but one who is a Viveki (wise discriminative 
person) does not get deluded in this matter.* Here the fact 
that Shri Krishna has no intention of teaching Arjuna the 
universally known common truth of life that - V/m? 
undergo Dehantaraprapti (other births, rebirth), just as the 
embodied person undergoes childhood, youth and old age* 

- is very clear and evident. For, none of us can possibly 
accept that Arjuna did not have the knowledge with 
regard to Janmaitara (other births), Papa (demerits, sin), 
Putjya (merit), Svarga (heaven), Naraka (hell) etc. ; in 
fact, he himself has stated - ‘We are beginning to commit 
a great sin !* ; ‘By virtue of Varnasarikara (admixture of 
castes) one begets hell alone*. He wants to know from 
Shri Krishna as to - ‘Which is Dharma (moral, righteous 
duty) ?, which is Adharma (unrighteous act) ?* He has 
clearly expressed his wish : ‘In the matter of Dharma, 
my mind has become deluded ; hence I am asking you’ 

r 

- is it not ? For all these reasons - as Shri Sankara has 
written in his Bhashya - this utterance of Lord Shri 
Krishna is not pertaining to topics like Janmaitara , Papa- 
Punya etc. ; on the contrary, it is concerned with Atmajnana 
(Self-Knowledge). The introductory statement by Shri 

Krishna - - (Gita 2-11) - (meaning - 

‘You are grieving about people for whom you should not 
feel sorry’) - is meant to remove Aijuna’s deep-seated 
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Shoka (grief), Moha (attachment, delusion), which are the 

root causes for Sams or a (transmigratory life). What Shri 

§ 

Sankara has written in his Bhashya in this context, viz. 

Phmhm srhi 

tlcf: 3Wdl<q^ 

ll” - [meaning - ‘Lord Vasudeva, who saw (realized) 

that - ‘In order to save and provide solace to Atjuna who 
is immersed in the vast ocean of grief, barring Atmajnana 
there is no other solution or means* - out of compassion 
and with a view to saving Arjuna from his predicament 
- as an introductory discourse to Atmajnana - has begun 
in this manner’] - is fully suitable to this situation. 
Therefore, as he has written, although here in this birth 
Atman is apparently undergoing states like childhood, 
youth etc., He exists immutably in His essential nature of 
Pure Being-Consciousness ; hence, even though apparent¬ 
ly death comes and Dehahtara (obtaining another body) 
ensues, Atman can never have any Avastha whatsoever. 
The condition of having. Sthula (gross) and Sukshma 
(subtle, astral) bodies obtaining in childhood is not to be 
found in the youth ; that earlier condition having certain 
physical and mental features would have completely van¬ 
ished in the youthful state. In the same way in old age 
any special features of the body or the Mind do not taint 
or touch Atman at all. Atman especially exists as Nirvikara 
(immutable) and Kutastha Nitya (absolutely, eternally real) 
alone. For the question : “Does not one get the cognition 
of the type - ‘In the past I was a child or a youth, but 
now I am old ?’ - the answer is provided in the next 

verse : - (meaning, ‘They are all states or 
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conditions coming and going’ - to wit, they are not 
Atman's real essential nature). Therefore, although the 
Avasthas like childhood etc. are Vyavntta (manifest), Atman , 
of the very essence of Anubhava , exists as Anuvntta 
(unmanifest) alone ; on the strength and support of the 
comprehensiveness of this Anubhava alone all these fac¬ 
ulties like Smnti (memory) etc. are occurring - thus we 
have to reconcile. This fact is to be discerned here in this 

context. For this reason alone in the previous verse : “*T 

w 'rci i ^ ■srcifaqi: i ^ ^ ^ 

O 

not” - the meaning that - ‘ Atman always exists ; 

Atman's essential nature remains unchanged even a wee 
bit ; that Kutastha Nitya Atman is not different for 
different bodies like one Atman for each body’ - is 
relevant and significant. Here Lord Shri Krishna has the 
ultimate intended purport of instructing Aijuna, who is 
totally deluded, the truth : ‘ Atman , who is Kutastha Nitya 
and Paramartha Satyaswarupa (of the essential nature of 
Absolute Reality), is alone the Satpadartha (real Entity) ; 
all else is Asat (false, unreal, of a nature of appearing and 
vanishing).* Atman is the Sakshi (Witnessing Pure Con¬ 
sciousness) for everything ; His ‘ Anubhava Swarupa ’ 
does not change in the least ; that Swarupa of His is not 
affected by mutations of the type of Janana (birth), 
Mararta (death) etc. whatsoever. 

In the same way, although ‘ Avasthas like Jagrat , 
Swapna and SushuptV are apparently coming and going, 
Atman who is their Sakshi is, in essence, Kutastha Nitya ; 
and for this reason alone, on the strength of His Anubhava- 
swarupa the cognition of the type - ‘The Avasthas are 
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witnessed by us’ - accrues to all of us. When one of 
these Avasthas exists [i.e. is in our experience] there is 
no possibility for another to exist at all. Similarly, we 
have to understand the various other changing states like 

- ‘I am bom’ ; ‘I have grown up’ ; ‘I have become 
emaciated’ etc. With regard to what we are believing in 
the manner that - ‘These Avasthas are occurring to the 
adjuncts like the body, the senses, the mind etc.’ - when 
one of their Avasthas exists (is being experienced), the 
other is not existing at all. In truth, their very essential 
nature is changing. Therefore, all of them are Asatya 

(unreal). As per the axiom - <wifw qcfni^fH 

cTtTOT’ - meaning - ‘That thing, which did not exist in the 

beginning and at the end, also does not exist at present 

- that thing or phenomenon is not Satya (real)’. Just like 
the silver of the sea-shell or the snake of the rope etc. 
which are mere false appearances, these Avasthas too are 
mere false appearances. In the waking state there are 
categories like time and space ; but Atman who is Nirvikara 
does not exist on the support of these empirical categories 
like time and space ; in truth, He is the Sakshi for them 
too and invariably exists beyond these categories of time- 
space-causation. 

In the dream, the time-space-causation categories of 
the waking state do not exist whatsoever ; but, on the 
contrary, therein a different set of these categories exists. 
Especially in the deep sleep state there is not even an iota 
of those categories like time-space etc. Atman exists as 
He is. Even so, we are carrying on transactions in the 
manner : ‘At about 11 in the night I went to bed and 
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slept ; in the morning at about 4 I woke up’ - how 
strange ! We are imagining - nay believing - the deep 
sleep which does not exist in time - to be existing at 11 
p.m. belonging to the waking state time series, how 
strange ! Although in deep sleep there is no time what¬ 
soever, we are uttering that - ‘I was sleeping for so long 
a period* - how strange ! What a great wonder is this ! 
In the waking state there exists a vast world which is 
confined to or restricted by the time-space-causation cat¬ 
egories and having proper or suitable fruits of action ; 
when we go to bed and sleep and experience (witness) 
a dream, therein another ‘strange’ world of a different 
kind comprising phenomena appearing to be related to a 
different type of time-space-causation categories is seen. 
Though it is so, we express in the manner : ‘Such and 
such a dream occurred to me’ - how strange ! None of 
the adjuncts like the body, the senses, the mind etc. 
which exist in the waking is to be found in the dream. 
To Emperor Janaka, once upon a time, a dream occurred, 
it seems, that for twelve years there was famine and he 
himself wandered about as a beggar merely for a bowl 
of rice-soup ! Even though this is true, assuming that we 
are traversing from waking to the dream and vice versa 
we are carrying on our conversation. We cannot find 
anyone who can provide convincing answers to the ques¬ 
tions like : ‘Which among these Avasthas is Satya (real) 
and which is false ?’ and ‘Why ?’ 

Thus, while all the Avasthie are appearing and 
vanishing, Atman who appears to exist in all those Avasthas 
- to which particular series of time does He belong ? In 
which space or region does He exist ? If we dispassion- 
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ately, without any preference or prejudice, observe Intu¬ 
itively, then we will have to accept that - ‘For Anubhava 
which is of the essential nature of Atma Chaitanya (Self- 
Consciousness) there is no object ; He is Nirvishesha 
(devoid of all special features or attributes), Nirguna 
(devoid of any qualities), Nishkriya (devoid of any ac¬ 
tion)’. In fact, no Jnana (knowledge) can possibly objec¬ 
tify or comprehend this Atman. It is not possible to apply 
any numbers or to count and to say - ‘ Atmans are many’. 
Because of the reason that He is Nitya Niravayava (eter¬ 
nally impartible), it is not possible at all to see any 
change or transformation in Atman. It is not possible 
even to say that - ‘ Atmatattwa (the Absolute Reality of 
the Self) exists or does not exist’. Neither can we pos¬ 
sibly cognize Atmaswarupa (essential nature of the Self 
as Pure Being-Consciousness) nor forget It ; even so, our 
saying that - ‘I do not know or I am not able to cognize 
the Yathatmya (the essential nature as He really is) of my 
Atman ’ - what a ridiculous statement it is ! 

It must have been by now discerned very clearly as 
to how vast a difference there is between the Avidya 
(ignorance) pertaining to the external objects and the 
( Vedantic ) Avidya pertaining to Atman. Howevermuch the 
knowledge of the external objects may enhance, our Ajnana 
(ignorance) does never get totally removed or banished - 
this truth has been acknowledged by all empirical or 
physical scientists, and it is rational too. Can there be 
possibly any ‘end’ to ‘time’ and ‘space’ concepts ? If not, 
how at all will it be possible for anyone to determine as 
to where and when all kinds of Ajnana have been com¬ 
pletely removed ? But it is not so in the case of Atman. 
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The phenomena like the body, the senses, the mind etc. 
are appearing every now and then ; at that moment we 
too are having or entertaining an innate identification of 
the type of - T and ‘mine* - in those adjuncts of the 
body, the senses etc. But in the dream, the waking body, 
senses etc. do not exist at all ; then there is no scope 
whatsoever for us to identify or feel in the manner - 
‘These phenomena of body, senses etc. are myself. In 
truth, then we are having an intimate sense of identifi¬ 
cation with the dream body, senses etc. Thus although the 
association or relationship with the body, the senses etc. 
is coming and going (in these two states), the wrong 
knowledge or misconception of the type - ‘They are 
really and always belonging to us’ - does not leave us 
at all ! How strange ! Although Avidya - meaning, the 
innate sense of relationship (identification) with the body 
etc. - is coming and going, if only we discern or Intuit 
the truth - ‘I am always existing or resting in my Swarupa * 
- then how at all can we say that we have any relation¬ 
ship with Avidya ? As the Sruti sentence teaches : M §R < ii u ii 

ll” - (Kathopanishad 2-3-6) - our senses are bom 

from the primordial elements like Akasha (space), Vayu 
(air) etc. ; they are all objects of cognition for our 
Atm anubhava. Between Atma Chaitanya and those pri¬ 
mordial elements objectified by It, there is a very great 
difference in their essential natures. The senses, existing 
in the waking, cognize the external objects ; in the dream 
the senses which appear therein for the time being as also 
the external objects perceived by them therein are not 
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these (i.e. the waking senses and their objects) ; these 
waking senses and objects do not exist at all anywhere 
in the dream. In the deep sleep no body, senses whatso¬ 
ever exist. Therefore, neither the relationship with the 
body, the senses, the mind etc. nor the Avidya (miscon¬ 
ception) that they belong to us is our Atmaswabhava 
(essential nature of the innermost Pure Self) at all. To the 
one who cognizes, realizes this profound truth, the Shokadi 
Samsara (transmigratory existence afflicted with misery 
etc.) does not exist at all. For, that Anubhava (Intuitive 
Experience of Pure, Absolute Consciousness) on the strength 
and support of which we carried out this deliberation on 
our three Avasthds - to that Anubhava there is no asso¬ 
ciation or relationship whatsoever with any Andtman (not- 
Self) ; this truth has been determined by this Intuitive 
discrimination. Although each one of the Pramanas (valid 
means of cognition) which appear in the waking at this 
very moment are invariably deluding us, asserting in the 
manner - T alone am real, I alone am real’ - none of 
these exists in all the states at all. Hence, it evolves 
definitely, with an irrefutable stamp of certainty, that - 
‘The special or extra-ordinary (adventitious) nature of 
Being which appears to have been brought about by the 
Avasthfc does not really exist for us ; neither any Avastha 
nor any special attribute exists for us.’ The final instruc¬ 
tion of this Vedantic spiritual science is : One should 
know or cognize in the above manner and should get 
established in that Anubhavaswarupa which is Paramasatya 
(the Absolute Reality) - that alone is the Paramapurushartha 
(the supreme, prime purport of human existence). 
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IX. Atman who is Nirvishesha 

So far we have been deliberating upon Anubhava 
which is the prime support for both the senses and the 
Mind to carry out their respective functions. Atman is 
verily of Anubhavaswariipa. In Him there do not exist 
any special features or attributes whatsoever ; He is 
Nirvikara (immutable), Achintya (one who cannot be 
conceived of or meditated upon), one who cannot possi¬ 
bly be objectified or signified by any words or concepts 
- these decisions or conclusions we have arrived at. 

In the Mundakopanishad, the Jnana which signifies 
or depicts this Atmaswarupa is called Paravidya. A 
person by name Shounaka questions Angirasa in the 
manner : ‘Revered Sir, which is that Entity knowing 
which it amounts to knowing all this world of duality ?’ 
Angirasa replies : ‘There are two Vidyas called Para and 
Apara - thus say Brahmqjnanis (Realized Souls) ; Vidya 
(knowledge) of the form of Rigveda , Yajurveda etc. is 
itself Aparavidya (of an inferior grade of knowledge). 
Whereas Paravidya means that Vidya by means of which 
one cognizes (Intuitively) Brahman which is Akshara- 
swarupa (an Entity of the essence of imperishable na¬ 
ture). That Parabrahman called ‘ Akshara 9 exists as : 

hRhsmR II’ - (Mundaka 1-1- 

6). The explanation of this Sruti sentence is : It is 
Adrishya, meaning, that thing which cannot be cognized 
by the senses as their object ; for, It is the Atman for 
all these senses, or is their very essence of Being (Swarupa). 
‘In that case, it amounts to saying that such an object 
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does not exist at all, is it not ?' - such an objection may 
be raised by anyone. Thi$ is not proper ; that entity with 
(the support of) which we decide in the manner - ‘It is 
not existing* - that Itself is ‘ Atmatattwa * (the Ultimate 
Reality of our innermost Self, Pure Consciousness). It is 
further Agrdhya, meaning, just as It cannot be cognized 
by Jnanendriyas (sense organs), similarly It cannot also, 
be grasped by Karmendriyas (our organs of action) like 
speech, hands, feet etc. For, It is the very substrate for 
Graham (grasping or comprehending). It is verily the 
Atman of one who tries to grasp It. Further, It is Agatra, 
meaning, One without an origin ; that which is an origin 
- just as in the pot and the pitcher the elay is the 
pervasive substrate - exists as the pervasive substrate for 
its originations (manifestations). Because of the reason 
that this Akshara Brahman Itself is the origin for every¬ 
thing, there is nothing else other than Itself which orig¬ 
inates this Ultimate, Absolute Entity or Reality. In our 
country (India) all the Hindus mention that they belong 
to such and such a Gotra (original family tree), meaning, 
‘For our family such and such a person was the original 
patriarch Thus they have been mentioning the name of 
a great renowned Rishi or sage. But this Akshara is the 
very origin of all Rishis and Pit/us (manes) ; for this 
Aksharabrahman which is the origin for everything, how 
at all can there be a Gotra , origin ? 

It is Avarna ; Varnas means qualities like grossness 
etc. or colours like white, black, blue etc. That thing 
which has or possesses Varnas can be described in the 
manner -‘It is such and such* ; but Akshara (immutable 
or imperishable Reality) has no Varnas (special features 
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or attributes) whatsoever ; then, how at all can It be 
described or depicted, on which basis or support ? The 
real intended purport here is to denote that Akshara is 
Avachya (indescribable, indefinable by means of words or 
speech). That ‘ Akshara ’ is Apanipada (deviod of hands 
and feet), Achakshuhshroi/u (deviod of eyes and ears). 
The Karmendriyas (organs of action) are not objects for 
Karmendriyas themselves ; similarly the Jnanendriyas (sense 
organs of perceptual knowledge) are not objects for 
Jnanendriyas themselves. Therefore, there is scope for 
imagining that - ‘Though they are not objects for descrip¬ 
tion, they may be Indriyas (sense organs) ; Jiva (soul) 
who is not an object for the senses, but one who is 
endowed with the senses.’ But although It (i.e: Akshara 
Brahman or Atman ) is Chetanaswarupa (of the very 
essence of Pure Consciousness), It is neither a sense 
organ (Indriya) nor one endowed with the sense organs. 

Thus because it is stated that It is neither Grahya 
nor Grab aka, it amounts to saying that - ‘It (i.e. Akshara 
Brahman) is Nitya (eternal).’ One may doubt in the 
manner - ‘Such an object - how can we know as to 
where It is ? or how It is ?’ But It is Vibhu, meaning, 
It alone exists in all the forms of creatures beginning 
from the subtle creator aspect called Brahma and ending 
in the immovable objects in the world of duality. It is 
Sarvagata , meaning, just like the empty space, It is 
pervading everywhere. If it is questioned : ‘In that case, 
why is it that It is not visible to us ?’ - the answer is : 
‘It is Susukshma. Because of the reason that they possess 
qualities like Shabda (sound), Sparsha (touch), Rupa (form), 
Rasa (taste), Gandha (smell) etc. both the Panchabhutas 
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(five primordial elements) and the physical objects are 
visible ; but because of the reason that none of them is 
to be found in Akshara, It is ‘ Susukshma *, meaning, It 
is extremely subtle. If it is argued in the manner - ‘In 
that case, if It is so subtle, some time or the other It may 
get destroyed, is it not ?’ - the answer is : ‘Not so ; for, 
It is Avyaya, an Entity which is not of a nature which 
can ever be destroyed anytime. To wit, because of the 
reason that It has no essential nature like a physical body, 
It can never possibly meet with destruction through the 
destruction of Its parts or limbs ; since there is no other 
object, phenomenon belonging to or associated with It - 
like a king who has lost all his kingdom and wealth and 
is bemoaning - there is no possibility of Its losing any¬ 
thing or getting destroyed ; because of the reason that It 
has no Gums (qualities or attributes). It cannot also 
possibly be destroyed through the destruction or loss of 
Gums. 

If anyone raises a question : ‘In that case, who can 
ever, and how, cognize It and how V - the answer is : 
‘Those who are Dhiras (courageous people), meaning, 
who are discriminative and wise, will cognize the truth 
that It alone is the prime cause for all physical objects. 
They will be seeing This everywhere.’ Even those people, 
how at all can they cognize It ? - We have already given 
an answer to this. ‘It* is, in truth, verily Anubhava , of 
the essential nature of Pure Being of all of us. It is not 
possible to cognize ‘It* by means of valid instruments of 
knowledge like the senses, the mind etc. ; for, this 
Anubhava alone is capable of cognizing the fact whether 
all Prameya (objects of knowledge) are really existing or 
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not. For one who cognizes through the means or medium 
of any Pram anas should necessarily possess Pramatmtwa 
(cognizership). But Pramatmtwa exists only in the wak¬ 
ing. In the dream the mere Abhasa (reflection) of Pramatm 
exists ; in Sushupti (deep sleep), because no Pramatm 
whosoever exists, therein there do not exist any Pramanas 
whatsoever. Because of the reason that this Akshara is 
verily our Atman , who is of the very essence of our 
Anubhava, happens to be the Sakshi (Witnessing Con¬ 
sciousness) of the three Avasthas, It is capable of cognizing 
the Pramanas as well as their absence. In our workaday 
world although our Karmendriyas are capable of carrying 
out their respective functions, they do not possess Jnana 
(Knowledge, Consciousness) ; although the Jnanendriyas 
have cognition (awareness), they do not have any move¬ 
ment. Even so, both these sets of organs combine and co¬ 
operate and somehow are carrying out their functions in 
the waking. Whereas our Atman, who is verily our 
Anubhavaswarupa, though devoid of Panipada (hands and 
feet), is able to grasp, seize through the Karmendriyas 
everything wherever it may be. Though devoid of eyes 
and ears, He can see and hear through them. He (Atman) 
alone cognizes everything ; however, there is no one who 
can ever cognize Him. The Sruti also is confirming this 
truth that such a wonderful power is verily this Atman ; 
we all can truly nod our head and give full support to 
that statement on the strength of our Anubhava and express 
in the manner : ‘That is true’. Our Anubhava is readily 

acknowledging the fact that the Sruti sentence : ‘hi«h1 <T 

cT - [meaning, One should cognize 
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Prakriti (primordial nature) to be Maya (illusion, magic) ; 
reckon Maheshwara (the supreme Lord) to be May in (the 
magician)] - is stating a universal truth. Barring this 
Anubhava, how at all is it possible to determine the fact 
as to what is existing, where ? Therefore, the conclusion 
that*- ‘This alone is Akshara ; This alone is all-pervasive* 

- is quite rational. 

In our empirical transactions* Vidya (knowledge, 
Jnana) has to be invariably subservient or subordinate to 

Kriya (action). Mere Jnana is of no avail. In fact, people 

\ 

in general say that Vidya that cannot be utilized for any 
action or activity (beneficial pursuit) is verily Avidya 
(ignorance). But the question of Paravidya is not like 
that. Once that accrues to us, then there is nothing re¬ 
maining to be done or acquired. In this sense, the Vidya 
that is taught or propounded with regard to Karma in the 
Karmakanda is also not Purna (complete, consummate). 

Shri Sankara has written in this regard : < ’*TOT 

u* The purport of this Bh&hya teaching 

is : “With regard to Karmavidhi (injunctions about rit¬ 
uals) after gathering together Kdrakas (instruments) like 
Kartru (agent of action), Karana (means of action) etc. 

- not only understanding the meaning of the sentences but 
also the Karma (action, ritual) like Agnihotra etc. remains 
to be performed, is it not ? But it is not so in the case 
of this Paravidya. At the very instant of cognizing the 
meaning of the scriptural sentence everything comes to its 
fruition. After understanding the meaning of the Vidhivakya 
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(sentence pertaining to the injunction) mentioned in the 
Karmakanda, the fhjit that accrues by performing Karmas 
as per the injunctions is also Anitya (non-eternal). Whereas 
here because of the reason that the Paramatmavastu (the 
Entity of Supreme Self), which'is never within the pur¬ 
view of categories like time and space, which is in Itself 
and by Itself eternal and non-dual as also devoid of 
action, is Itself known or cognized by means of the Jnana 
(Intuitive Knowledge) engendered by the scriptural sen¬ 
tence to be our Atman (Self), there remains nothing 
whatsoever to be done or performed after this Jnana 
accrues. 

In our workaday world if we examine any object or 
phenomenon, whatsoever it may be, it is associated with 
the essential nature called Pure Absolute Being or 
Existence. Although this is in everyone’s experience, we, 
who are totally engrossed and indulging in the objective 
phenomena alone, do not express it stridently. When we 
say - ‘house’, we mean only ‘an existing house’ ; when 
we say ‘door’, we mean only ‘an existing door’ ; sim¬ 
ilarly we should reckon in all such instances like hillock, 
mountain, river, ocean, creature, human being etc. In fact, 
there is not a single thing which is without the associ¬ 
ation with ‘ Being or Existence ’. Even in our empirical 
dealings Chit (Awareness, Consciousness), Sat (Existence), 
Ananda (Happiness, Bliss) ; Ajnana (ignorance), non¬ 
existence, Duhkha (misery) - these are always together. 
Jnana and Sukha also are invariably associated with 
Existence (Sat) . But whatever may be there in the 
empirical sphere - all that is verily existing within the 
purview of or in consonance with Atmanubhava (Intuitive 


86 


The Basic Tenets of Sankara Vedanta 


Experience of the Self). In Sushupti (deep sleep) in which 
the empirical objects do not appear as being distinct we 
all have the (Intuitive).experience of our ‘Satchidananda 
Swarupa’ (i.e. our very core of Pure or Absolute Being- 
Consciousness-Bliss) phone of us - whosoever he may be 

- ever gets a cognitive knowledge of the type that - ‘I 
did not exist’ nor gets a doubt of the type - ‘Did I exist 
or not ?’ in Sushupti. In fact, with regard to our Swarupa 
that exists in Sushupti there does not exist even an iota 
of relationship either with Du/ikha (misery) or Ajnana 
(ignorance). Although we do not cognize anything else 
therein, with regard to our essential nature that existed 
therein none of us entertain, any doubt about the fact that 

- ‘It was of Satchidmanda Rupa\ Therein for our Swarupa 
there is no relationship whatsoever with time-space cat¬ 
egories or with distinctiveness of objects. Hence, we have 
to acknowledge, in accordance *avith our experience, that 

- “Our Swarupa then was Akhanda Sat (Existence with¬ 
out any measure or break, division), Akhanda Chit (indi¬ 
visible Consciousness, Knowledge), Akhanda Ananda (in¬ 
divisible, uninterrupted Happiness or Bliss) - It was of 
such a profound nature”. 

Although in Sushupti there does not exist any trace 
or taint of the world of diversity in our Swarupa , the 
moment we wake up all the phenomena like the body, the 
senses, the mind are acquired ; along with them we get 
the cognitive knowledge of the whole world of duality. 
It being so, we are constrained to accept the truth that 

- “This our Akhanda Satchidananda Swarupa Itself is the 
Bhuta Yoni - the root cause or the womb for every¬ 
thing.” Atman who is of Aksharaswarupa is Himself the 
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cause for everything ; everything is the effect of this 
Atman - thus it evolves from our Intuitive reasoning. 
Now, we can take up the deliberation on the question of 
- ‘How at all is there any relationship of cause and effect 
between Atman and the world of duality V 


X. The Reality Behind The Concepts 

OF KaRANA (CAUSE) AND KaRYA (EFFECT) 

Deliberating upon the purport behind the special 
features or attributes which describe Atmatattwa (the 
Absolute Reality of the Self), we have reached a stage 
of cognizing or reckoning It to be Bhuta Yoni - the root 
cause for all empirical phenomena, is it not ? Now, let 
us analyse a little more this purport behind this pregnant 
expression or epithet. How at all can we believe if it is 
stated that - ‘From the Paramatmavastu , devoid of any 
Gunas (qualities) like Shabda-Sparsha etc., the world of 
duality with attributes like Shabda (sound), Sparsha (touch) 
etc. is bom* ? - There should necessarily exist some 
common features between the cause and the effect, is it 
not ? Between Atmavastu and this world which has 
concealed within its purview worlds like Bhuhu, Bhuvaha, 
Swahaha, etc. there do not seem to be any common 
features at all, how come ? 

It is not our job to find out the solution for this 
doubt. First,; we must try to discern and deliberate upon 
the question : ‘The world of duality being bom from 
Atmatattwa - is this in our experience or not V If this 
is in our experience, for the doubt that we raise on the 
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strength and support of Tarka (logic) what value or 
importance can we attach ? In our Sushupti there is no 
world of diversity whatsoever ; our Utmaswarupa alone 
exists. This is in the experience of everyone of us. As 
soon as we wake up the entire universe appears ; this too 
is in the experience of everyone of us. For the world that 
is appearing before us, barring the Atmavastu no other 
cause is seen anywhere by us ; nay, it is not possible to 
see such a cause. How at all can any entity other than 
the two, viz. Atman (Self) and the world which is Anatman 
(not-Self) - exist anywhere ? Therefore, we are compelled 
to imagine, in accordance with our Anubhava, that - ‘In 
Atman Himself - since there exists a particular wonderful 
power or potency - He existing as He is - but at the same 
time He appears as the world of diversity, multiplicity !’ 
Thus to conclude that - ‘Existing as the Advitiya Tattwa 
(non-dual Reality) alone, He (i.e. Atman) appears both as 
the Jagat (world of diversity) of the nature of sentient 
and insentient (animate beings and inanimate things) and 
as fswara (the Lord Creator) of both animate and inani¬ 
mate phenomena’ - is a Yukti (logical device) which is 
in consonance with universal experience. Both the Sruti : 

fqviNcI’ - meaning - ‘Being devoid of 
birth. He is coming into being in various forms’ - and 
the Gita sentence of - 

I TFJjfir wrfawr lT - meaning - 

‘Although I am devoid of birth as also I am the Lord 
Creator ( /sward ) for everything, by taking into My Con¬ 
trol My Prakriti by means of My Maya (power of illu¬ 
sion) I get bom* - are proclaiming this truth alone. For 
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that reason alone, Sastra indicates that which really exists 
but does not create that which does not exist. According 

to the axiom - ‘siiwi ^ - meaning, ‘The 

scriptures merely remind us (what really exists) and not 

9 

that it creates anything afresh’ - Shri Sankara has inces¬ 
santly stressed this fact so as to be inculcated in our 
minds. Just as the followers of other religions quarrel 
among themselves saying that - ‘In our Bible it has not 
been stated like this’ ; ‘In our Quran it has not been 
taught like this’ - etc. etc. Vedantins are not assuming 
S&traic sentence as the authoritative sentence just be¬ 
cause it is a scriptural, canonical commandment ; this 
Upanishadic sentence is merely stating a universal truth 
in accordance with everyone’s Anubhava (Intuitive Expe¬ 
rience) alone. If anyone - whosoever he/she may be - 
says : ‘Three plus four is seven’ - it is valid, true, is it 
not ? Similarly, the judgement or proclamation of the 
spiritual science of Vedanta is : ‘Because of the reason 
that this Tattwa is in the experience of everyone here and 
now, this Vedanta Sastra should be followed.’ Just be¬ 
cause some one has praised the Sruti it does not acquire 
any special or greater validity, nor because some one has 
condemned it, it does not lose even a wee bit of its 
validity and veracity. 

A youth by name ‘Shwetaketu’, having undergone 
a 12-year-long education in a hermit’s Ashram, returned 
home with a high sense of egoism and swagger. Then his 
father, by name ‘Uddalaka’, who noticed this, asked him : 
‘Oh son, you are so egoistic and proud ! Have you learnt 
about that Entity or Reality which is to be taught, hearing 
about which all that which is not heard about (hitherto) 
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becomes heard, all that which is not deliberated upon 
hitherto becomes deliberated upon, all that which is not 
cognized hitherto becomes cognized ?* The young intel¬ 
ligent man (taken by surprise by this question) asked : 
‘What do you mean by that, Oh father ? How is that kind 
of instruction or education ?* The father then answered : 

‘w ^ 

’Iih'Ih l’ - meaning - ‘Just as, if a 

lump of clay is realized or cognized to be really clay 
alone, then all the products like a pot, a pitcher, a lid etc. 
that are made out of clay can be determined to be clay 
alone, the other phenomena or concepts like the pot, the 
pitcher, the lid etc. are mere transactions caused by speech 
alone, but clay itself is the reality or entity ; similarly 
here too it should be understood. Brahman Itself which 
is of the essence of Sat (Pure Existence) is the really real 
Entity ; Pnthivi (earth), Ap (water), Tejas (fire) - these 
primordial elements being Its (i.e. Brahman's) effects is 
merely a statement (i.e. speech).* Those people who are 
indiscriminative are always reckoning or perceiving only 
the forms of effects like the pot, the pitcher, the lid etc. 
But to those discriminative Jnanis (Realized souls) - just 
as all effects such as the pot, the pitcher etc. are truly 
clay and clay alone - the prime cause of Brahman alone 
becomes discerned and determined to be the Absolute 

Reality. For them - as the axiomatic truth goes - 

faropfaRlft Iqe^Fiwq (meaning, ‘Bril¬ 

liant bodies like the sun, the moon and the stars are the 
all-pervading Lord Vishnu ; the various worlds are Vishnu 
and the forests and the mountains etc. are Vishnu ’) - all 
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the celestial luminary bodies, worlds and the physical 
phenomena are all Paramatman (Supreme Self, Brahman) 
alone. 

In the mythological text of ‘ Bhagavata ’ there is an 
episode of kidnapping of cattle and its tenders. In that 
anecdote the four-headed Brahma (i.e. the Creator-aspect 
of the Hindu Trinity - Brahma-Vishnu-Maheshwara), by 
way of a test, kidnaps the cattle and their tenders, shep¬ 
herds who were dear to Shri Krishna (said to be an 
incarnation of Vishnu) to His world called Brahmaloka ; 
realizing this mischief, Shri Krishna, remaining as He is, 
also becomes or assumes the forms of all those cattle and 
the shepherds ; thus He performs a miracle, it is said. 
It is verily in the experience of everyone of us that Jiva 
(the soul) - though he alone is seeing or experiencing the 
dream, during that dream state - just as it is in the 
waking state - the Jiva feels as if he is carrying on his 
transactions, as also along with him many other human 
beings or Jivas are also existing therein. Although in the 
dream the dreamer alone really exists [i.e. since it ap¬ 
pears to be his individual experience], there is a queer 
world therein and in it many movable and immovable 
creatures, as also in consonance with categories like space- 
time-causation, Jivas are performing their actions and 
experiencing their fruits. But merely on that count [i.e. 
his having seen a dream] in his essential nature of the 
waking, there is no change or difference whatsoever, is 
it not ? Do we (any one of us) believe that just as from 
the clay the pot, the pitcher, etc. are produced, our 
Swarupa (essential nature of Being) is transformed or 
changed and the dream world is created ? Not at all. If 
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we go deeper and deliberate, even when we think that the 
clay has been transformed into the pot or the pitcher, is 
it not clay and clay alone, and has it become, transformed 
into something other than clay ? Not at all. Even if the 
clay appears to have assumed many forms - all those 
forms or shapes are, in reality, clay alone and nothing 

else. Therefore, Uddalaka, tells his son : 

(the clay alone is the reality or entity). In the same way, 
in the illustrated example too, Brahman , of the essence 
of Pure Existence {Sat), alone is the Reality ; all that is 
supposed to be bom is really Sadbrahman alone. In truth, 
what is conceived as a Karya (effect) is always the cause 
itself - thus the teacher has taught this subtle truth about 
Brahman or Atman . The real Karya-Karana- Vada (theory 
or methodology of cause and effect) that is acceptable to 

the Vedantic spiritual science is : Tfl 12 ! 

©s ON ^ O N 

- (Chhandogya 2-8-4) (meaning, “From the effect called 
Pnthivi (earth) cognize or realize the cause called Ap 
(water) ; from the effect of Ap cognize the cause of Tejas 
(fire) alone ; from the effect of Tejas cognize the cause 
of Sadbrahman alone. All those creatures which are bom 
are, in truth, bom or created from the cause of ‘Sat* ; 
even now they exist in Sadbrahman (i.e. when they are 
perceived) and finally they merge or culminate in 
Sadbrahman alone - thus one should realize. What we 
commonly call Karya (effect) is imagined (or miscon¬ 
ceived) in the cause. In reality, the cause itself appears 
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as various effects.** For the Taittiriya Sruti - 

^ I I II’ - (Tai. 2-6) 

the intended, implicit purport is : ‘ Brahman which is the 
Absolute Reality Itself became Satya (reality) and Asatya 
(unreal, false appearance) ; whatever thing you are per¬ 
ceiving as ‘this’ all that is Tat (Brahman) alone ; That 
alone is called Satyam .” To wit, Brahman which is 
devoid of any special attributes or adjuncts is exclusively 
Satyam (the Absolute Reality) ; here in this context, we 
should reckon in the manner - the five primordial ele¬ 
ments like Akasha , Vayu etc. and all the physical phe¬ 
nomena that are caused by them, that which is said to 
be real or false, that which is said to be existing or not 
existing - thus whatever is perceived all that is - just as 
in the clay the effects of the pot, the pitcher etc., in the 
rope the effects of the snake, the streak of water etc. are 
imagined or misconceived - merely ‘false appearances’ 
superimposed upon or misconceived in that Parabrahman 
or Sadbrahman alone. Just as Shri Krishna has taught 

Aijuna - - (meaning, I am bom as 

everything by virtue of my illusory power) - everything 
is merely an appearance of Paramdtman who is the 
Paramartha Satya (Absolute Reality beyond time-space- 
causation categories). This is called in Vedantic parlance 
Satkarya Vada, Mayakarya Vada. 

The Sruti sentence : ‘"Q^TT^HFI FftFTT’ (meaning, All 

this much is His Glory) ; HW* (meaning 

‘That Being is of an essential nature which is greater 
than this’) - conveys the teaching that - ‘ Brahman which 
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is Paramartha (the Ultimate Reality) is Itself the prime 
cause ; even if all this extensive, wonderful and manifold 
world of diversity is said to be bom from It, everything 
is Its glorious expansive configuration alone/ Although 
for the word ‘ Karana ’ (cause) there is a connotation of 
- ‘That which makes’ and for the word - ‘ Karya ’ (effect) 
there is a connotation of - ‘That which is to be made*, 
the world which is an effect (Karya) is not made or 
produced afresh by anyone or anything ; Paramdtman 
who has ‘produced’ the Jagat or world has not performed 
any act or action and thereby has Himself undergone any 

change or mutation. As the Gita says : 

- (Gita 4-13), although from the Vyavahara 

drishti (empirical viewpoint) we have to say that - ‘He 
is a Kartru by virtue of His transaction of creation which 
is merely of the form an appearance* - He (i.e. Atman) 
is not doing or performing any act or action at all. Nor 
from any action, any mutation whatsoever is occurring in 
Him. 

There is one more important thing that we have to 
remember in this context. In the spiritual instruction 
imparted by Uddalaka to his son Shwetaketu it has not 
been taught that - ‘ Brahman which is a particular Entity 
or Reality which is existing externally to us is the cause 
for the world of diversity.’ In fact, he has instructed in 
the manner - ‘In Sushupti or deep sleep, everyone of us 
gives up or renounces all his adjuncts like the body, the 
senses, the mind etc. and merges in or becomes one with 
his real essential nature of Pure Being-Consciousness- 
Bliss. That Swarupa alone is Sadbrahman ; that Brahman 
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Itself is yourself - in very clear terms. In the Bhagavadglta 
too Shri Krishna has proclaimed : 

- (Gita 13-2) meaning - ‘In all Kshetras or abodes 

(i.e. bodies) the Kshetrajna - the Jrva who appears to be 
existing within the body - is in reality Paramatman 
Himself.* Hence it amounts to saying, this world, appear¬ 
ing in the forms of Jrvas , is also in truth Paramatman 
Himself. We should determine or decide that even for the 
common people to believe in the manner - ‘I am able to 
know everything ; I can do anything’ - the root cause is 
that they are essentially of the nature of Paramatmatattwa 
(the Absolute Reality of the Supreme Self). From this we 
can also imagine as to what profound and paramount 
purpose will be served, or benefit will accrue, from the 
Vijnana (Intuitive Knowledge) of this Paramatmatattwa 
which is the root cause for the entire world or universe 
of diversity. 


XI. Jnatrutattwa (The Reality Behind 
The Knowner) 

From the standpoint of Vedanta we have expounded 
the methodology of cause and effect. The criterion or 
symptom of a cause as defined by the logicians in the 

manner : *4>l4fa^ciH4e[lTi (meaning, ‘By a rule of 

law, that which should exist prior to an effect is a cause*) 
- is not pure or perfect ; for, time too is itself an effect 
of Brahman indeed. In fact, for all the primordial ele- 
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ments like time, space, air etc. the Paramdtmatattwa 
alone is the ultimate support or substratum ; when it is 
said that - ‘The whole world of time, space etc. is Its 
( Brahman's ) effect’ - means : ‘It is - just like a snake 
is seen erroneously as a false appearance - a mere false 
appearance’ ; for all this, Paramdtman alone is the real 
substratum ; the cause itself appears as the effect. In the 
cause itself the effect is being misconceived (imagined to 
exist). The Proclamation of Vedantic spiritual science 
is : All that is well-known in our workaday world as 
the material cause (Upadana Karana) is said to be a 
cause only in this sense alone.’ Let us conclude here the 
deliberation on the cause-effect methodology. 

Now let us deliberate upon the topic of Drashtrutwa 
(seer-hood). In the Sruti the most popular Jiva (soul) has 

been described as : ^ ft '5TO w°ci TTTcTT 

ql*SJ cfcdf mw* (Prashna 4-9). These nomencla¬ 

tures of the Jiva, like Drashtru (seer), Sprashtru (toucher), 
Shrotni (listener or hearer), Ghratru (smeller), Rasayita 
(taster), Mantru (one who reflects), Boddha (one who 
cognizes or the cognizer), Kartru (agent of action) - are 
given to the Vijndnatma (the conscious self, i.e. the ‘I* 
concept) according to the particular work or action that 
he performs. The Sruti brings to our mind these names 
of the self, because of his actions or functions alone, in 

the manner : ft Tf: W*it ^ 

4>4h I M I 'V - (Bri. 

1-4-15). It is well known to all of us that in our work¬ 
aday transactions a particular person begets various names 



Jnatrutattwa (the Reality behind the Knowner) 97 

like father, son, husband, son-in-law etc. according to the 
relationship of his particular behaviour or functions, but 
at the same time none of these names can possibly 
describe his complete essence of Being ; in the same 
way, because of the reason that these names like Drashtru, 
Shrotru etc. are addressed to him by virtue of his par¬ 
ticular acts, they too cannot possibly describe properly the 
person’s complete nature of Being ; while he sees only, 
he is said to be a ‘seer’ ; besides, while seeing he is 
addressed as only a ‘seer’. Therefore, this Karmanama 
(vocational or predicative noun) is Akritsna (incomplete) 
and cannot be said to indicate his complete nature. Hence, 

the Sruti points out : 

- [Therefore, one should know or cognize him to be 
Atman (Self) only ; for, in this form He has pervaded 

everything ; in Him everything is merged]. ‘a^ciq s H<vil^’W 

■flsfeT ffrT tikrHcf - (This alone has to be 

cognized ; for, by virtue of knowing This, all this be¬ 
comes known). By saying Drashtru it does not amount to 
having included Shrotru , but when we say - Atman - it 
amounts to combining everything like Drashtru , Shrotru , 
Mantru , Vijnatru etc. Just as the pronoun ‘He’ is used to 
signify particular functions like seer, hearer, thinker and 
cognizer, in the same way in Sanskrit the Trich Pratyaya 
is used in the manner - ‘ Drashtru ’, ‘ Shrotru ’, ‘Mantru ’. 
Although Atman , who witnesses all these forms of Drashtru , 
Shrotru etc. as the Sakshi (Witnessing Consciousness) and 
is pervading all those forms, He does not perform any of 
those acts whatsoever. If we say, ‘a seer’, it does not 
mean ‘one who always sees’, if we say ‘a hearer’ it does 
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not mean - ‘one who always hears’. But Atman (Self) 
who is the Sakshi is always seeing or witnessing all these 
functions without there being any temporal interruption 
by means of His sight which is of Chaitanya Swarupa 
(essential nature of Pure Consciousness) which is verily 
His Core of Being. In Sanskrit grammar the word ‘ Sakshi * 

is defined as (It is a significant name 

which has the connotation of ‘one who sees directly’.) 
The word ‘ DrashtrvC means ‘one who sees through the 
doorway of the eyes’ ; the word ‘ Shrotru ’ means ‘one 
who hears through the doorway of the ears’ ; but the 
word ‘ Sakshi ’ means ‘one who, without any medium or 
doorway of any sense-organ, directly illumines by means 
of the light of Chaitanya (Pure Consciousness) which is 
His very core of Pure Being and sees.’ The Sruti has 

described Him as : ‘^TCTt ^ (Shweta- 

shwatara). 

A finite Drashtm by means of a finite Drishti 
(sight) illumines (becomes aware of) a fmite Drishya 
(object of sight) according to his capacity or capability, 
whereas this Paramartha Drasht/u (Absolute Real Seer) 
of the nature of Sakshi is Himself the Karana (sense- 
organ of sight), is Himself also the Dnshya (the object 
of sight) ; by virtue of or in His essential nature of 
Being, He is Avikriya (immutable, infinite). He is Kevala 
meaning Advitfya (non-dual, one without anything second 
to Him). He is Nirguna [i.e. Nirdharmaka or devoid of 
any Dharmas (qualities) or Nirvishesha or devoid of 
special features or qualities] ; for His Drishti (sight) 
which is, in truth; His very essential nature of Pure 
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Being, there is no loss or lapse at all ; It is not even 
possible to imagine His non-existence whatsoever - thus 

f _ 

the Sruti signifies to everyone this Atmatattwa which is 
verily the most implicit secret (essence of Being) of the 
entire created world of diversity - just as a parent teaches 
or communicates a truth, as it is, to his child with all 
love and compassion. Shri Sankara, on the strength of a 
sentence in an epic, has defined (described) the Yaugikartha 
(the composite meaning that evolves after splitting a 

compound word) as : fawPn? I 

«blc4cl if- (Because of the 

reasons that He has pervaded everything, that He is 
taking in or subsuming everything, that He is enjoying by 
utilizing everything, that is existing uninterruptedly and 
ubiquitously everywhere - He is called ‘ Atman *). Because 
the word ‘ Atman 9 is etymologically having a root ‘ Atf , 
all these four meanings are adduced to that word Atman. 
This is, in fact, the very Tattwa (Absolute Reality) behind 
Jrvatman (soul or self) who is appearing as the Jnatm 
(knower) in our workaday transactions. 

We find it in our workaday dealings that our Atman 
(self) enjoys the objects and obtains satisfaction, as also 
each one of us gets his satisfaction from different kinds 
of enjoyments of the external objects. But in the Tripti 
(satisfaction) that one gets or acquires, especially, there is 
no difference whatsoever seen. That satiation or satisfac¬ 
tion that accrues to a rich millionaire by consuming 
highly savoury, ambrosial food verily accrues also to a 
poor man who consumes stale food. This very Atman 
being in the form of Jatharagni (the fire power behind 
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the digestive system) in all the bodies of the various 
creatures and digesting all kinds of food eaten by them 
causes the satiation in them. Therefore the Astika (one 
who believes in the sacredness of the Sastra) Brahmins 

believe in the veracity of the Gita sentence : 

TtlfcHT I HluimHtWWtb: >W|UM ll’ 

- (Gita 15-14) and meditate on its meaning. They feel 
that for one who believes in the truth that - ‘ Vaishwanaragni 
Itself is the Bhoktni (enjoyer), and the food is Somatmaka 
(ambrosial)’ - and eats the food, there is no defect or 
deficiency of the food tainting or affecting him. Especial¬ 
ly from the Absolute viewpoint of the Reality, Atman 
who is the Sarvasrfcshi (Witnessing Consciousness over¬ 
seeing or observing everything) - since He objectifies 
everything by means of His essential nature of Chaitanya 

- is said to be Mahabhoktru (the Supreme Enjoyer) who 
is Nityatrupta (eternally, perennially satiated), or, in the 
alternative, He is Nityatrupta even without the need of 
any Karana or sense-organ or valid means, as also even 
without the least dependence upon any object of enjoy¬ 
ment. For example, observe the deep sleep experience ; 
therein without the existence of any enjoyment of any 
object whatsoever, effortlessly Atman is blissful or happy 
as well as satiated - this is in everyone’s experience 
indeed. 

Because of the reason that the finite Drashtru's 

• • 

mind invariably flows towards the external objects alone, 
it keeps on getting distracted and disturbed by their sight. 
As long as the mind continues to be a mind, it becomes 
distracted or gets disturbed and keeps on hovering from 
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one object to another. But when the mind starts flowing 
inwards towards Atman alone, then by virtue of its con¬ 
tact with Atman the mind is rendered to be a ‘no-mind’.* 
At that juncture wherefrom and how can it acquire dis¬ 
traction or fickleness ? If observed in depth, Samadhi 
(trance) has not to be acquired by the mind ; Atman 
Himself is verily Samadhi ; not knowing the truth that 
- ‘The state in which the mind becomes that Atman alone 
of the very essence of Nityasamadhi (eternal trance)’ - is 
itself the Paramartha Samadhi (the really real, Absolute 
or Transcendental trance), some people are bragging to 
say that - ‘In Samadhi the body is elevated to a height 
of so many feet ; such and such Siddhis (magical or 
mystic powers) are obtained’ - and thus are deluded. The 
Chitta (mind) merging in this Atman becomes verily 
Chit (Pure Consciousness) - just as it is rendered to 
be one with It in deep sleep ; that alone is the really 
real Samadhi. For those who have cognized or Intuited 
Atman's Chitswarupa properly Sahaja Samadhi (natural 
state of trance) accrues. To Sri Ramakrishna Paramahamsa 
even a clay idol appeared to be made of gold ; for those 
who are established in Atmaswarupa an awareness (In¬ 
tuitive Experience) devoid of the pairs of opposites of 
cognition and non-cognition (or perception and non-per¬ 
ception) has become everything indeed. 

What Shri Krishna has stated in the Bhagavadgka : 

Prcu <r*it ^Fiffr wft i -strafa 

Pi*ii "2%: ll' - is literally true. For the common run 

of people, the phenomenon of Paramartha Tattwa (Ab¬ 
solute Reality) is merely a thing existing in the dark. It 
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is not cognizable to them in any manner whatsoever ; 
they are snoring, as it were, in such a deep sleep of 
indiscrimination ! But that very Paramartha (Absolute 
Reality) is being cognized (Intuitively seen) by a Jnani 
(Realized Soul), who has conquered the senses and has 
directed all his attention incessantly towards his Self 
{Atman) alone - just like the rest of the people are seeing 
very clearly all the external objects in the waking - as 
the non-dual Atman alone who is of the very essence of 
the Absolute Reality. When the rest of the people are 
thinking that - ‘We are awake’ - they are, in truth, having 
the experience of a prolonged dream of the type of seeing 
the distinction of Grahya (that which is comprehended) 
and Grahaka (that which comprehends). To them it may 
be appearing as : ‘This phenomenon called Paramartha 
or the Absolute Reality must be a particular eatable or 
a silk cloth ; by virtue of this alone, these people who 
are said to be Jnanis must be so very happy.’ Especially 
in the case of some people, there lurks a fear in their 
minds that - ‘We do not at all want any association with 
this Paramartha Jnana ; for, with any kind of association 
with these Jnanis we may get a high sense of detachment 
or renunciation !’ But those great holy sages, who have 
cognized that Paramartha , do not see or have even an 
iota of any latent impression of the distinctions of the 
type of these categories like Gr&iya, Gr&iaka, Grahana ; 
Jnatru, Jnana, Jneya. In them there is a steadfast deter¬ 
mination (conviction) that Jnanaswarupa is pure Jnapti 
(Absolute, Pure Consciousness or Awareness) which has 
dissolved all the various distinctions. 
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XII. Amritatwa (Immortality) 

It has been taught in the Upanishads that the Re¬ 
ality behind the Jnatni is Nityavartamanarupa (of the 
essential nature of perennially present tense, i.e. eternally 

existing) and Amrita (Immortal) ; it is also stated in the 

✓ 

Sastras that the Devatas (deities) are immortal, is it not ? 
But their Amritatwa is not the real Amritatwa in the 
predominant sense ; that Amritatwa is meant to signify 
one existence lasting for a long period of time. Nachiketa 
(a boy of 12 years of age) even after asking details about 
the Amaratwa (immortality in the secondary sense) that 
is attained by means of Nachiketagni has inquired about 
the Jnana (Intuitive Knowledge) of Amritatwa (Immortal¬ 
ity in the predominant sense) from the God of Death 

(Yama) in the manner : 

• frd i fonq. i ^ n’ - 

(Katha 1-2*-14) - meaning - ‘Please tell me that Tattwa 
(Absolute Reality) alone which is beyond Dharma and 
Adharma , beyond Kaya-Karana (effect-cause), beyond the 
past, the present and the future periods of time !’ When 
the great sage Yajnavalkya distributed (gifted away) ail 
his wealth between his two wives and was planning to 
wander about as a Paramahamsa (monk in pursuit of 
spiritual emancipation), his senior wife, Maitreyi, inquired 
in the manner : ‘If this entire universe full of various 

I 

kinds of assets is acquired by me, can I, by that wealth, 
become Amrita (Immortal, Liberated from Bondage) ? 

Then, Yajnavalkya clarified in the manner : 

'jflfqci cHta - % 'jflfqa <T 'HRTRJ faxM’ - meaning 
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- ‘One’s life endowed with all kinds of comforts and aids 
will be accordingly comfortable, but one can never en¬ 
tertain a desire of attaining Amntatwa by means of wealth.’ 

Then Maitreyi requested : W fans cfa 

^ ^ ’ meaning - ‘That by which I 

cannot become Immortal, by acquiring such a thing what 
can I achieve ? Please teach me that Tattwa alone which 
you know.’ In those times, women, boys. Brahmins and 
even Shudras (menials) - all humans were hankering 
after, with great anxiety, this Atmajnana. Whereas, the 
present-day people are complaining in the manner - ‘We 
do not have anything to eat and to wear ; then what use 
can we get from such a Vidya ?* To such people there 
is no question of their ever getting Atmavidya ; in fact, 
their plight is pitiable in that they are not able to think 
of a device of acquiring enough food and clothes and are 
blinking with despair ! 

Let it be. In another Upanishad, there is a discus¬ 
sion between a preceptor and his disciple. To a question 
by the disciple that - ‘Prompted by whom do the mind 
and the senses are performing their respective functions ?’ 

the preceptor gives the answer : ‘fltaFT 

^ ^ TIFJTFT TIM: I tfaT: 

^TTFTTc^Tto^JcTT ^qR ll’ - (Kena 1-2), meaning, ‘There 

exists an Atman who is the very essence of all the senses, 
the very essence of the entire psyche ; those discrimina¬ 
tive people who have cognized Him transcend this world 
of senses and become Immortal. In fact, destruction or 
death lurks in the senses alone ; the senses are the seat 
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or abode (substratum) for Kona (desires) ; the popular 
saying of sages that - ‘Where there is Kona (desire) there 
is no Rama (the incarnation of Vishnu, the Ultimate 
Reality) ; where there is Rama , there is no Kama' - is 
being discarded by the common people. Their common 
query is : ‘Why has God given us, or endowed us with, 
the senses ? If there is no enjoyment of the external 
objects, the senses being there becomes a total waste, is 
it not ?’ But what is the ground reality here ? By virtue 
of these senses alone - to wit, by the hankering after, or 
attraction towards, enjoyment alone - we have become 
Marty as (mortals). As the Kathopanishad instructs : 

- (Katha 2-1) 

meaning, ‘Controlling the habitual behaviour of the senses, 
when the discriminative person cognizes (finds out) the 
Paramarthavastu (Absolute Reality) Itself which is the 
Atman (Self) of even those senses, then and there he 
attains Amntatwa (Immortality).’ The non-discriminative 
(extroverted people with a deep-seated materialistic out¬ 
look on life) do not know this secret. The majority of 
people do not at all have the habit of giving up activities 
or pursuits prompted by qualities or mental propensities 
of Tamas (inertia, indolence) and Rajas (dynamism) and 
adopting a way of life replete with Satwika (benign and 
sober) habits pertaining to food, living conditions as also 
behaviour and deliberation. Vichara (discrimination) for 
them means consideration or deliberation on external objects 
alone ! How at all can such people get the time or leisure 
for Atmavichara (Self-Knowledge, discrimination about 
the Self) ? To them the question : ‘Who am I ?’ - 
appears to be or sounds like a childish question ! 
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For that reason alone, the Sruti is alerting Tattwa- 
jijnasus (seekers of the Absolute Reality) in the manner : 
“Thou art here and now immortal ; even the deities are 
afraid and jealous thinking that - ‘Even the Martyas 
(mortal human beings) may surpass us by cognizing such 
an Amntaswarupa This Amntaswarupa is not some¬ 
thing that has to come to us adventitiously and afresh. 

The purport of the Sruti sentence : ^ 

^ M f^TR ^ 

- (Bri. 3-7-22) - meaning - ‘That which 

is innermost in us is Vijnana or Buddhi (intellect), one 
who is innermost even beyond this intellect and who 
prompts this intellect too to function as per certain laws 
or regulations - such a controller of the intellect cannot 
possibly be cognized by the intellect. He alone is 
‘ Antaryami’ who is Atman , who is Amrita (Immortal).’ 
Atman of all of us is verily our essential nature of Pure 
Being who is innermost beyond all other phenomena ; 
being very much in His control alone, all of us are 
carrying on all the functions of our mind and senses. He 
alone is our Atman. In Sanskrit anything that is extremely 
near is indicated by the word - ‘ Eshaha’ (this person). 
There is no one who is nearer to us than this Paramatman 
who is Am/ita (Immortal). He alone is witnessing every¬ 
thing and is moving everything ; He alone is our Atman 
(Self), of the essential nature of Immortality ( Amrita - 
swarupah). Even if the body dies. He does not die ; it 
is not even possible to think or conceive of this Atman 
to be either non-existent or destructible. For, even the 
concept of any particular thing or phenomenon of the 
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type - ‘It exists’ or ‘It does not exist’ as also ‘It is 
destroyed’ - is invariably and unavoidably to be known 
to us with the support of this Sarvasakshi alone. Yama, 
the God of Death, has instructed Nachiketa, his 12-year- 

old disciple, thus : ippret WTT ffc f?rar: 1 

sw Hcfliijdl w 11 uf%rer% 

TFePT: I 3W ||’ - (Katha 2- 

3-14, 15) - meaning - ‘When all the desires lurking in 
the heart of a Jfva leave him, then the mortal being 
becomes Immortal ; here itself this Jfva attains Brahman. 
When all the knots of the heart get untied, then the 
mortal being becomes Immortal ; this much is the spir¬ 
itual instruction propounded by all Vedantas or Upa- 
nishads. Our having built up or cultivated a strong re¬ 
lationship (attachment) with desires has itself become 
an impediment to our attaining Purushartha (the ultimate 
goal of human life viz. Moksha or Liberation). There is 
no counting with regard to our desires. They are lurking, 
hidden in our hearts (Mind) in the form of latent impres¬ 
sions of the false notion of ‘I’ (bom out of ignorance). 
The Avidyavasanas (latent impressions bom out of igno¬ 
rance) of the type of - ‘I am this body ; this is my 
wealth’ ; ‘I am happy or miserable’ - etc. have got 
themselves ensconced, embedded in our heart ; just as a 
condiment of mango is full of or subsumed by salt and 
chilli, in the same manner the heart is fully occupied by 
the latent impressions of desires bom out of ignorance. 
Even at the time of death these impressions do not leave 
us. In the past, in a small town called Hiriyur, a 60-year- 
old man was having the last pangs of death, so to speak, 
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and at that moment his two younger brothers asked him 
- ‘Oh brother, if you have any wish, desire to be fulfilled 
tell us, we will definitely fulfil it.* Pat came the answer : 
‘I wish to get married once more !’ (Later on, he sur¬ 
vived that moment and with the unflinching efforts of his 
brothers he got married and was served well by a devoted 
wife for a few more years ! That is a different topic). 
Such is the potency of Kamavasana (latent, potential 
impression of a desire) ! 

Hamstringing our minds thus with many Avidya- 
samskaras (latent impressions of ignorance), we have to 
traverse somewhere and by giving them up or leaving 
them behind, we are not able to put forward even a single 
step, so to speak. Shri Sankara in his work called ‘Moha- 

mudgara’ has written ; ‘^T % 

I JcT 3TRMWt4 if - 

meaning - ‘Who is your wife ? Who is your son ? This 
Samsara (transmitratory existence or life) is extremely 
wonderful. To whom do you belong ? Who ? Wherefrom 
have you come ? Oh brother, think over this truth In 
the same way, if we deeply observe and think in the 
manner : ‘In our life what is the relationship between us 
and the external objects ?* - then we can reckon that - 
‘Before I was bom, these objects were not related to 
me ; especially after my death they cannot possibly be 
related to me ; therefore, there is no relationship what¬ 
soever between me and these phenomena.’ If this truth is 
determined and we are convinced about its veracity, this 
discrimination will lead us to the conclusion that - ‘Even 
these adjuncts like the body, the senses etc. are not, in 
reality, related to us.’ Then the desires leave us in peace. 
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There is a drama called ‘Bhartruhari Nirveda’ in San¬ 
skrit. In that, a king by name ‘Bhartruhari’ found that his 
queen died hearing the false news spread about his death 
and unable to bear the pangs of separation because of his 
innate attachment to her, embraced the body saying : T 
will die keeping her body on my chest ; at least in the 
next birth let her association be achieved ! * When he was 
lamenting like this, a sage by name ‘Gorakhnatha’ gave 
him spiritual instruction and as a result the king got over 
the delusion and acquired total detachment and a high 
sense of ascetic renunciation. This is beautifully described 
there in that drama. That thing which is very dear to 
anyone - when it is separated from him or is destroyed, 
then the person feels as though he himself has been 
destroyed ; hut when this false identification disappears, 
immediately the latent impressions of desires lurking in 
his heart are loosened and destroyed. As the Sruti states : 

3ft WTO ^ fiR WTO ^ fTO 

vD 

Wd’ - (Bri. 4-5-6) - meaning - ‘We do not love any¬ 
thing for its own sake ; by virtue of the innate love that 
we have for our Self and for our own satiation or 
satisfaction we love the other thing/ Thus more than 
anything else Atman alone is dear to us. But for Atman, 
in reality, there is no taint of any attachment or relation¬ 
ship with anything whatsoever. ‘He is Advitfya (non- 
dual)* - If this truth is cognized, immediately all the inner 
desires in our Mind get sublated ; even the cognition of 
the truth that - ‘We are really Amntaswarupa (of the 
essential nature of immortality)’ - flashes in our Mind 
like lightning. 


no 
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XIII. Avasthatraya (The Triad of States of 

Consciousness) 

Although all of us are verily Nitya (eternal), Shuddha 
(Pure), Buddha (Conscious),- Mukta (Liberated), because 
of the reason that we do not have the Jnana (Intuitive 
Knowledge) of that Swarupa (essential nature of Being), 
as a result of that Avidya (ignorance) we have reckoned 
ourselves Ashuddha (impure), Ajnanis (people devoid of 
Jnana), Baddhas (bound by this Samsara). Let alone the 

truth that an Atmajnani is Nityatnipta (ever-satiated) ; 

/ 

even those who worship him will become rich. The Sruti 
expresses this in the manner : ^4^ *lfcl e bm: # - 

(Mundaka 3-1-10), meaning - “Those who worship a 
‘Knower of the Self do not have rebirth.” It further 

says : WT ^ % !fl'*i^rddcfPd 

(Mundaka 3-2-1). We are just now having a belief that 
we are modest only ; but howevermuch our desires are 
fulfilled, the time when we say - ‘It is enough ; nothing 
more* - does not come at all. As Yayati has expressed : 

ll* - (Our desires never end or get exhausted 

by means of enjoyment; just as a fire fed by ghee - they 
get enhanced more and more). To those who are having 
a mental attitude of the type - ‘I want more, I want 
more* - just like a beautiful beggar woman, even after 
becoming the queen of a King, was secretly begging and 
eating - this mental weakness can never be avoided. 

Really speaking, in our Swabhava (essential nature 
of Absolute or Pure Being) there are no distinctions 
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whatsoever of abundance or paucity. When we are in 
deep sleep, although no divisions or distinctions of the 
body exist therein, in our waking spontaneously the feel¬ 
ing that - ‘We were lying down in about six feet of 
space* - accrues to all of us. Although the Sruti is 
proclaiming vehemently that - ‘The entire universe that 
we perceive in our waking is directly related to us ; our 
Atman is verily Vaishwanara , meaning - ‘the Self of all 
creatures and entities’ - we all have assumed the waking 
state to be a Vyavaharavastha (i.e. a state wherein we 
all carry out our workaday or empirical dealings) by 
remaining within that ‘world*, by cognizing and commu¬ 
nicating, and by engaging ourselves in various transac¬ 
tions. The state of Svapna (dream) appears to be a 
reflection or replica of the waking - at that moment it 
seems to be verily waking itself ; even so, it is extremely 
different, distinct from waking indeed ; either in the 
waking or the dream, no one can possibly smuggle out 
even a small object that exists in one of them to the other 
state. It is also not possible for any one to determine or 
detect the dream, during its experience, to be a ‘dream*. 
Let it be ; even now (i.e. in waking) how at ail can we 
decide in the manner : ‘This is waking* - with certainty 
or conviction ? [To wit, there is no specific hallmark or 
evidence to detect the reality of a state taken as a whole, 
plenary experience]. Such is the illusory depiction of 
these waking and dream states in us ! 

Even when we say to ourselves - ‘We are awake’ 
- that state (of waking) is - just like a wave arising in 
an ocean - merely an extra-ordinary concept which ap¬ 
pears to arise in the ocean of our Nityanubhavaswarupa 
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(the essential nature of Intuitive Experience for eternity). 
In the same way, the phenomenon of dream too is a mere 
misconception. That alone we are reckoning at that moment 
to be 'waking*. That state which is the present one 
that is 'waking 9 ; that state which first appears to be 
'waking’ and then gets falsified or sublated is a 'dream’. 
Between these two states to pinpoint and assert in the 
manner - ‘This alone is waking* - we do not at all have 
any particular hallmark whatsoever. 

Why say more ? Barring the valid proof of the fact 
that the phenomena of waking, dream and deep sleep are 
accruing to all of us and are all disappearing - there is 
no other evidence whatsoever before us. In fact, the 
whole gamut of misconceptions comprising these three 
states (universal experiences) is the Anatma Jagat (the 
world of not-Self). Really speaking, in order to instruct 
that - ‘ Atman does not at all have any state’ - the Sruti 

has described our Swarupa in the manner : ^ 

W itTO: W 1 ^ W - (Mandukya 7). 

To wit; we do not have any kind of cognition or non¬ 
cognition at any time whatsoever ; we are ever of the 
very essence of Absolute, Transcendent Being-Conscious¬ 
ness. 

Avasthatraya - meaning, the group (triad) of three 
states - is itself an expression which is meaningless. For, 
it is not possible at all to say that they are any one of 
Dravya (substance), Guna (quality, special attribute), Kriya 
(action), Samanya (a genus), Vishesha (a particular spe¬ 
cies), or Abhava (non-existence). For, the logicians are 
dealing with the objects or phenomena that appear to us 
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in a state called ‘waking* alone as Dravya , Guna etc. ; 
how at all can anyone call the entire waking state of 
Consciousness as Dravya , Guna or any other Padartha 
(entity, substance) whatsoever ? ‘ Padartha ’ means ‘that 
thing or entity which is signified by or meant by the 
word’ ; either the Pada (word) or its Artha (object or 
substance signified) are phenomena that appear to us in 
our waking state only. Therefore, the expression ‘waking’ 
is neither a Pada nor Artha. These Avasthds (states of 
Consciousness) are not events that occur one after 
another in time ; for, the concept of time is the name 
of a Padartha (a phenomenon) that appears within the 
waking or the dream. Within these two states the feeling 
that the events are taking place one after another does 
arise in our Mind on the support of the concept of time, 
is it not ? Now, these phenomena of Avasthas are also 
not Padarthas (entities) that appear in space, one by 
the side of another. To wit, the concept of ‘space’ 
(region) is caused in us in relation to the ‘empty space’ 
(Akasha) that appears to us either in the waking or in the 
dream. The support for the spatial concept is the feeling 
of the type of ‘there’, ‘here’, is it not ? But if we raise 
the questions like : ‘Where, in which region are these 
states of waking, dream or deep sleep ? In support of 
these states which Desha (region) is there ; for that 
spatial concept which is that A kasha (empty space) that 
is the substratum, support ?’ None of these exists indeed. 
Therefore, Avasthas are neither existing in any partic¬ 
ular region, nor are they occurring (as events) in any 
particular time. Without understanding the ground real¬ 
ity of these concepts of ‘time’ and ‘space’, we are merely 
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talking about the ‘three* Avasthas occurring as events. 
Without the support of either region (space) or time how 
at all can there arise any concept of ‘number’ ? There¬ 
fore, it is not possible for us to count the AvasthiB ; we 
may, for namesake, express that the words like ‘waking*, 
‘dream*, ‘deep sleep’ are three in number. For, these 
‘expressions’ we can make in one time series, one after 
another. 

It is not possible to say that these Avasthas have 
arisen (been caused) from one another ; for, just as a 
pot is made out or produced from clay or the sound, 
produced from firing a gun, arises - none of these Avasthce 
appear at all in one and the same (common) time and 
space series. For that reason alone, it is not possible 
at all to determine in any one manner as to how they 
are born, or how they are gone (disappear or get 
destroyed) or they are mutually related to one anoth¬ 
er, or they are different, each from the other, or non- 
different from one another. It is also not possible at 
all to determine their Swarupa (essential nature of 
Being), Sthiti (sustenance), Vyapara (functioning), Phala 
(benefit, fruit) etc. - none of them whatsoever. There 
is a saying in vogue in Sanskrit to indicate that certain 

riddles can never be resolved as : ^T:’ (Take 

if you wish that much time as the life-span of the four- 
headed Brahma or the Lord Creator in order to resolve 
this riddle). Really speaking, those people who undertake 
the task of determining as to what these Avasthas are, and 
organizing them (in a rational manner) are confronted by, 
or become victims of, this predicament or confusion ! 
Don’t ask - ‘What is this magic that you have per- 
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formed ?* We are not trying to mesmerize anyone and 
delude them. * Avasthfe ’ are mere Vikalpas (mis-concep- 
tions) ; such a truth is possible to be Intuited or cognized 
on the support or strength of our Anubhava (Intuition) 
alone. We have assumed the waking, which is the 
Vyavahara Avasthd, itself to be the most important or 
superior state other than all other states, and from its 
viewpoint or standpoint alone we are looking at or ex¬ 
amining the other two states of dream and deep sleep ; 
and hence, since we undertake to apply those very 
Shabdapratyaya (verbal expressions) which are suitable to 
the waking phenomena, all such difficulties are con¬ 
fronted by us. In consonance with Anubhava if we cognize 
anything that is seen as it appears alone and then test it 
on the anvil or touchstone of Tarka (logic), so to speak, 
then the reality behind these Avasthas will become re¬ 
vealed. That is all. 

Thus if these Jagrat (waking), Svapna (dream) 
and Sushupti (deep sleep) are mere misconceptions, 
and in reality they do not exist at all, if this alone is the 
truth, which is that Vastu (Reality, Entity) which really 
exists ? - thus a question may be raised here. To that 
Anubhava alone all these phenomena are appearing ; even 
when these states appear and disappear that Anubhavarupa 
(Intuition as our essence of Being) which does not un¬ 
dergo even a wee bit change or mutation and exists as 
It is - that Anubhava alone is to be reckoned as ‘really* 
(Absolutely) existing. That which really exists never 
goes out of existence ; that which does not exist, never 
comes into existence. Thus Shri Krishna has expressed 

the truth - fqac) ^iq) facicl in the G&d, 
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is it not ? Therefore, we should determine that 
Atmanubhava (Intuition of the Self) alone really ex¬ 
ists ; just as mis-conceptions of the type of a snake, 
a streak of water, a crevice in the ground etc. do 
appear in a rope - in this our Atman alone these 
Vikalpas (misconceptions) are appearing and disap¬ 
pearing - such a B hr anti (delusion) is taking place in 
us. In truth, the very, essence of these Avasthce is itself 
this our Atman (Self) of Anubhavarupa (of the very 
nature of Intuitive Experience). As Shri Gaudapada has 

stated : I 

cT^T II* - (Gaudapada Karika 1-16), meaning - “All 

the people are having an illusory dream which does not 
have a beginning. They entertain a deep-seated belief that 
the appearance of a dream comprising Jagrat , Svapna and 
Sushupti is constant. The waking and the dream together 
are a Svapna (dream), deep sleep is Sushupti - here 
‘ Svapna * means anything falsely appearing as though it 
is existing ; ‘Sushupti’ means Ajnana (ignorance) as noth¬ 
ing is appearing - these phenomena are pestering all 
human beings. But when by virtue of the instruction by 
the Sastra as also a qualified spiritual teacher the truth 
that - ‘These Avasthas are mere misconceptions (false 
appearances) or in their very core of Being they are one’s 
own Swarupa of Kutasthanubhava (Absolute, Transcen¬ 
dent Intuition) alone* - is cognized with conviction, then 
this dream disappears (gets sublated, falsified) and the 
seeker gets the ‘waking of Intuition’ of the type - ‘I am 
verily the non-dual Self or Atman who is Nirvikalpa 
(devoid of or beyond any misconception)*.*’ 
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Now a doubt of the type that - ‘If.it is so, we may 
call this Anubhava ‘Atman ’ at least, is it not ?’ If we 
say - ‘ Atman is myself ; Satyaswarupa (essential nature 
of Reality) is myself - it amounts to saying - ‘I am not 
Anatman (not-Self), not a false appearance.’ But even 
these Vikalpas (misconceptions) which are mutually op¬ 
posite like Atman and Anatman , Satyam and Asatyam 
(false) - where do they exist apart from this Kutastha- 
nubhava ? 

This Absolute Reality of the essential nature of 
Anubhava is also being called Saks hi - ‘One who witness¬ 
es directly (without any medium)’ - in Vedantic parlance. 
But even this is merely a ‘concept’ assumed on the basis 
of Adhyaropa (super-imposition) in relation to or desi¬ 
derating an opposite of Anatman (not-Self) which is Sficshya 
(the witnessed object) and, in truth, Atman cannot pos¬ 
sibly be called ‘SflcshV. Because of the opinion that this 
is a Tattwa (Reality) which subsumes Sakshi and Sakshya , 
as also because of the opinion that for this Reality there 
are no distinctions or divisions caused by the categories 
of time and space, this Reality is being called Brahman 
in the scriptures. Even that is also assumed on the basis 
of Adhyaropa alone. For, the word ‘ Brahman ’ connotes 
‘that which is not small’, ‘that which is not finite’ ; when 
there is no other phenomenon or entity which is small or 
limited, how at all can we call this ‘ Brahman ’ ? There¬ 
fore, even the name of ‘ Brahman ’ is not a satisfactory 
word to indicate or signify the ground reality or truth 
about the Tattwa (Absolute Reality). 

Now we will consider one more method of indicat¬ 
ing the Reality and conclude this topic. In Brahman , there 
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is no special feature whatsoever, is it not ? In order to 
signify that - ‘It is not Dravya (substance), not Jati 
(species), not Gum (quality) ; that It has no relation 
whatsoever with anything else’ - there is another Sruti 

sentence : ‘aTORf - [Now, the real essential 

nature of Being of Brahman (the Absolute Reality) will 

be instructed] ; (Not this, not that) - this alone 

is that indication (instruction). Thus this is the meaning 
of the Brihadaranyaka sentence 2-3-6. Atman has been 

repeatedly described in the Upanishads as - ^ -lfcAcqic*fl’ 

- ‘He is Atman described as - Not this, not that.* This 
description is, from one viewpoint, proper indeed. For, 
since whatever we imagine about or conceive of, it amounts 
to saying something that is not existing in Atman , to 
signify in the manner - ‘Not this, not that* so as to deny 
that - ‘Any concept is not Brahman at all’ - is truly an 
excellent and efficacious device for describing Brahma - 
swarupa. But here also there lurks a subtle point for 
consideration, reflection. When we say - ‘Not this’ - the 
word ‘this’ is reckoned to mean ‘something that is ex¬ 
isting in front of us* and that ‘something’ we are deny¬ 
ing, is it not ? But apart from this Brahmatmavastu (the 
Absolute Reality called Brahman-Atman) which is Mr- 
vishesha (devoid of any special attribute) what entity or 
phenomenon is existing ? Nothing at all. Hence, when we 
look at it in this sense, even this final signification has 
to be admitted to be inadequate indeed. Though with a 
view to indicating this Tattwaswarupa somehow or the 
other we have called It Kutasthanubhava (Absolutely 
immutable Intuition, Pure Consciousness), in our worka- 
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day world without an object like Anubhavya (experienced 
thing) there cannot possibly be an entity called ‘ Anubhava ’ 
(experience) and hence that Absolute Reality of Brahman 
or Atman cannot suitably, adequately be called ‘ Anubhava ’. 

Therefore, better than indulging in Tarka (logical 
exercises) of the nature or form of Avasthatraya Vichara 
(deliberation on the three states) if we establish our Mind 
quietly and constantly in Anusandhana (Intuition) of that 
Swarupa (essence of Pure Being-Consciousness), then that 
Mind alone is rendered to be of the essence of 
Atmanubhava. This secret Shri Sankara has indicated in 
his Sutra Bhashya in this manner : When a disciple by 
name ‘Bashkali’ requested his preceptor, Badhwa, to 
instruct him about this Tattwa , the Sruti itself states that 
the teacher instructed him by Avachana (without any 

statement, i.e. in silence, tranquillity) alone : ‘TT 

'ffir craft ^cft% $rc: 

^ <1 ^ PhhiRi I II’ - [Even after 

requesting two or three times, Badhwa remained quiet, 
silent. Finally, he uttered - “I am telling you, Oh dear, 
but you are not comprehending It; this Atman is Upashanta 
(verily silent, embodiment of tranquillity)”]. In whatever 
manner we explain or describe Atmaswarupa there al¬ 
ways remains some defect or deficiency or the other ; 
because of the reason that Atman is Nishkala (devoid of 
any attributes), Nishkriya (devoid of any action), Shanta 
(tranquil) - to get rooted or established in Atman Intu¬ 
itively is itself the only doorway or method of ‘Know¬ 
ing’ and ‘teaching’ Atman to others. Thus it becomes 
established here. 
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The deliberation on ‘ Avasthatraya * has been given 
briefly here. Its detailed explanation or description may 
be known from another book - ‘Paramartha Chintamani* 
(in Kannada) or ‘The Magic Jewel of Intuition 1 - its 
English translation. After reflecting and ratiocinating on 
the discussions mentioned therein the readers may ques¬ 
tion themselves - ‘Whether the Swarupa described here is 
really Paramartha (Absolutely true) or not ? Whether that 
Atman or Brahman exists in this manner or not ?’ Be¬ 
cause of the reason that that Tattwa is ‘Known’ only by 
Intuition, there does not remain anything to be asked or 
to be explained. 


XIV. Conclusion 

Now we will try to draw certain conclusions with 
regard to the topics we have deliberated upon so far. Shri 
Sankara has proclaimed that for the whole gamut of 
Vedantic lore Anubhava ‘(Intuition) alone is the predomi¬ 
nant or prime factor, nay the foundation. We cannot 
afford to forget thq most pregnant statement that he has 

mentioned in his Sfitra Bhashya 1-1-2 : ^ h4P*i*ii*uqifHq 

ll' - [In the matter of study and 

pursuit of Dharma or religious tenets, while deliberating 
upon the sentences found in the Karmakdnda, just as 
those mere sentences are Pramanas or valid authoritative 
sources, in this Brahmajijnasd (study and pursuit of Brah- 
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man or the Absolute Reality), the Sruti or scriptures and 
its concomitant accessories alone are not Pramana ; on 
the other hand, Srutis etc. as also Anubhava (Intuition) 
etc. as per the contexts are Pramanas], Wherever we say 
that - ‘This is Shri Sankara’s opinion’ - it should invari¬ 
ably be reckoned that that very opinion is the teaching 
propounded with one voice, and unequivocally, by all the 
three traditional A chary as, viz. Shri Gaudapadacharya, 
Shri Sankaracharya, and Shri Sureshwaracharya. 

Another important sentence pertaining to Anubhava 

is : ff Wfa I 

- (Sutra Bhashya 1-1- 
1). The purport is - “ Brahmavagati meaning Brahmatmanu- 
bhava (Intuition of Brahman or Atman) alone is the real 
Purushartha (goal of human life) ; for, all the Samsarabfjas 
(root causes for transmigratory existence of repeated births 
and deaths) like Avidya (ignorance) etc. - to Wit, Avidya ,; 
Kana (desire), Karma (action, work) which are the cause 
for repeated births and deaths called i Samsara i - are 
destroyed exclusively by Brahmanubhava. Neither by means 
of Karma nor by means of Upasana (mental contempla¬ 
tion or meditations) Avidya Samsara Bijas get totally 
destroyed without remnants ; the real Purushartha in 
which Avidya is completely destroyed and any desire for 
anything apart from Atman is not at all sought after, and 
no action or undertaking is resorted to for the fulfilment 
of any desire whatsoever - is attained (nay accrues spon¬ 
taneously) by Brahmatmanubhava alone.” 

In the Vedas, Sddhanas (spiritual •practices) which 
yield visible fruits ( Drishtaphala ) are stipulated in the 
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manner : ^ 3lspifirai*RRT 

¥)c(U||<)Hj ^<WTjHi<|Hi -g fatlHk( ll’ - (Sutra Bhashya 2- 

1- 14), meaning - ‘It is not possible to assert that this 
Anubhava (Intuitive Experience) does not accrue ; for, 
Sravana (listening to the topic of Atman and determining 
the meaning of the Vedantic sentences), Manana (what is 
heard is in consonance with reason - thus to discern and 
decide), Nididhyasana (contemplating upon Atmavastu or 
the Reality of our Self alone with utmost concentration 
or one-pointedness and to determine Its Absolute Reality) 
- such visible, fruit-yielding (practical) Sadhanas are men¬ 
tioned in the Upanishads. For Vastujnana (knowledge of 
substance) such practices like Sravana etc. are needed, is 
it not ? Those veiy practices are stipulated here. The 
Sruti is stating in . clear terms that by means of such 
Sadhanas here itself - i.e. in this very life, Brahmaprapti 
(attainment of the Absolute Reality) is achieved. It is also 
stipulated in that context that in order to be abl$ to 
practise those superior and sublime Sadhanas the suitable, 
qualifying pre-conditions like Pratyagdnshd (introvertedness, 
introspection), Antahkaranasamskaras (subtle refinement 
of the Mind), the other earlier preparatory Sadhanas like 
Adhyayana (study of the scriptures), Yajna (sacrificial 
fire), Dana (charity, philanthropy), Tapas (austerity, pen¬ 
ance) are stipulated therein. It being so, there is no reason 
whatsoever to say that Anubhava does not accrue. 

yiRwf wr I 

1 l’ - (Sutra Bhashya 

2- 1-14), meaning - “It is not possible to doubt in the 
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manner - Even if this Anubhava accrues, what use is 
there from It ? Or, this too may be a sort of delusion 
(Bhranti ), why not ?” When this Jnana called Brahmanu- 
bhava is attained, there is a fruit of the nature of Avidya 
disappearing or being removed. Avidya (ignorance) means 
a Bhranti (delusion) of the type - ‘We have an eternal 
association with adjuncts like the body, the senses and the 
mind* ; when this Bhranti disappears, the fruit of the type 
- ‘ Paramatman who is Advitrya (non-dual) and Nityamukta 
(eternally Free, Liberated) Himself I am’ - culminates in 
our Anubhava (Intuitive Experience). It is said that a 
swindler promised a person that - ‘After crossing the 
river I will teach you the Tattwa (Absolute Reality)’ ; but 
after actually they both crossed the river, the swindler 
asked the other - ‘Look at the anointed symbol on my 
forehead* ! This ( Vedantic ) ‘Anubhava’ is not such a 
worthless experience at all ! Who will ever opine that if 
all the catastrophes and calamities of transmigratory ex¬ 
istence are got rid of, such a thing is worthless ? It is 
not possible also to say : ‘Even such an Anubhava may 
be Bhranti , why hot ?’ For, this Avagati {Anubhava or 
Intuitive Experience) of the essence of Advitiya Brahma - 
jnana (Self-Knowledge which is non-dual) accrues only 
after showing or depicting that the limitations of time- 
space-causation categories are a delusion. Then there is 
no scope whatsoever for a doubt of the type - ‘Herefore 
there may accrue another Jnana (Intuitive Knowledge) 
which may sublate this present one.’ Just as immediately 
on consuming food the resultant of satiation accrues, in 
the same manner when the Anubhava (Intuition) called 
Atmajnana (Self-Knowledge) accrues, the fruit of the 



124 The Basic Tenetsof Sankara Vedanta 

type of Avidyanivntti (sublation of ignorance) is engen¬ 
dered spontaneously, so to speak. For that reason alone, 
in the Bhagavadgita this is called Rqavidya (kingpin 
among all knowledges or sciences) and has been praised, 

eulogised in the manner : tpnf ^<a 

I Now let us examine the purport behind these 

various special attributes : (i) ‘Pratyakshavagamam’ - 
means that - ‘The Vijnana (Intuitive Knowledge of the 
Self) is directly, i.e. without the aid of any medium 
whatsoever, Intuited without fail ; therefore, there will 
never be any possibility of any doubt whatsoever arising 
in our mind pertaining to that Self ; (ii) ‘Dharmyam* 
means ‘that which is not opposed to righteousness ; for, 
it is Anubhava (Intuitive Experience) which manifests 
Itself as a fruit or culmination of all Dharmas (religious 
pursuits, spiritual disciplines)’ (iii) ‘Susukham Kartum’ 
(easy to perform) means - ‘This is Intuitive Experience 
which, after finding out Its own true essential nature of 
Pure Being, gets established in Itself - just as without any 
physical strain or stress whatsoever the analysis of the 
real quality or worth of a gem as also its examination can 
be carried out ; (iv) ‘Avyayam* (that which doesn’t get 
emaciated or worn out) means : ‘Because of the reason 
that It is the Advitrya (non-dual), Paramarthasatyam 
(Absolute Reality) - by Its very nature or in Its essence 
of Being - like saffron or jasmine etc. - It is not a thing 
which wears out little by little before getting destroyed’ ; 
neither is It a thing which is susceptible to be destroyed 

by any other thing, 
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II* - (Sutra Bhashya 4-1-2), meaning : ‘Because 

of the reasons that It is verily our essence of Being which 
is thus Kutastha (Absolutely real and immutable) ; That 
It is directly Aparoksha (innate or immediate, not indirect 
via a medium) alone ; It is having a fruit which accrues 
here and now culminating in our Intuitive Experience ; 
because of the reason that It helps us to cognize Atman 
who is of the very essence of non-duality, there is no 
scope whatsoever for any kind of a doubt ; because of 
the reason that there are no distinctions of time-space- 
causation categories, It is having Anantaphala (endless 
fruits) - towards such Vedantavijnana (Vedantic Intuition) 
who can ever afford to be indifferent if he is a discrim¬ 
inative human being ?’ 

Here some people may get a doubt : ‘If we are thus 
Advitrya Brahmatma Tattwa alone which is verily of the 
essence of Nityashuddhamukta (i.e. eternally Pure or 
Absolute and Free or Liberated), then why is it that this 
our Avidya does not get sublated from all of us ? Why 
is it that we do not attain Moksha (Liberation) V To this 

doubt the solution is ‘srftPFlftpT SlftPcMH+l M-' - (To 

those who are especially qualified and fit for this Liber¬ 
ation, by the valid authoritative means of the Vedas this 
Yatharthajnana (Intuitive Knowledge of the Reality’ in 
esse) will accrue and not to any Tom, Dick and Harry 
(who are not qualified). Those who have acquired through 
incessant practice of Jnanasadhanas (spiritual disciplines 
attuned to Intuitive Knowledge of the Absolute Reality) 
like Amahitwa (non-egoism), Adambhitwa (absence of 
vanity) etc. - which are enumerated in Bhagavadgita 13- 
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7 to 11 - to such qualified people invariably this Jnana 
accrues. Although the Vedic (Upanishadic ) sentence of - 
‘That Brahman alone thou art* - is instructing about 
Paramartha (the Absolute Reality) which eternally exists, 
we have not acquired or earned the proper qualification 
of discerning its true meaning by testing it against our 
Anubhava (Intuitive Experience). Atmanubhava (i.e. the 
Intuitive Experience of the Self, the Absolute Reality) is 
not a commodity that is available in any grocer’s shop ; 
because of the reason that It is of the very essence of 
Intuition, we have to perforce give up everything else 
and have to earn It deservedly through Anubhava alone. 
In truth, that Nitya Chaitanyaswarupa (very essence of 
eternal, Absolute, Pure Consciousness) devoid of any 
grief or misery arising out of association or relationship 
with adjuncts like the body, the vital force (Prana), the 
senses, the mind etc. is Itself Atmanubhava ; Shri Sankara 
has proclaimed in his extant Bhashyas quite clearly and 
in unequivocal terms that for one who is experiencing 
this Self or Atman thus, there is nothing else whatsoever 
that remains to be done or achieved. 

The tenets that have been taught or deliberated 
tipon so far will serve as very valuable introduction to 
the topics to be taken up in due course. Hence the true 
seeker should discern and ratiocinate on the genuine 
purport behind the sentences pertaining to Atmanubhava , 
quoted from Sutra Bhashya of Shri Sankara. By such 
reflection all the important tenets of Vedanta will be 
easily discerned, nay to the Mumukshus (true seekers of 
Moksha) it amounts to having achieved, attained the very 
essence of Shri Sankara’s Vedanta indeed. 
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XV. Asparsha Yoga 
The Vedantic philosophy belonging to the tradition 

f 

of Shri Sankara is called Asparsha Yoga. Shri Gaudapada, 

r 

the grand-preceptor of Shri Sankara, while explaining the 
teachings of Mandukyopanishad, in his famous Karikas 
at the beginning of the fourth chapter called Alatashanti 

Prakarana , has written this invocatory verse : 4 3i**l*K) 4 i) 

^ fea: I w- 

M* The reason for the Advaita Darshana (non-dual 

school of philosophy) according to the traditions of Shri 
Gaudapada (and Shri Sankara) getting the nomenclature 
of ‘Asparsha Yoga ’ is : There is no difference whatsoever 
between this Darshana (philosophy) and the essential 
nature of Brahman. Since there does not exist anything 
whatsoever that is second to, or other than, Brahman , 
there is no Sparsha (relationship, contact) with anything 
else ; hence It is Asparsha (unrelated Entity). Between 
this Anubhava (Intuitive Experience) of the nature of 
Advaita Darshana and Parabrahman (the Absolute Real¬ 
ity) there does not exist any distinction whatsoever. For, 
Brahman is Nitya (eternally) Shuddhanubhavarupa (of the 
essential nature of Pure or Absolute Intuitive Experi¬ 
ence) ; the Anubhava that accrues as the fruition or 
culmination of Vedantavichara (discrimination as per the 
Upanishadic teachings) is verily of the essence of Brah¬ 
man in esse ; different or distinct from that Brahman, this 
Anubhava does not at all exist. 

This Darshana (philosophy), or Brahman , is Sarva- 
sattwasukha , meaning, blissful to every creature, a means 
for supreme Bliss indeed. For example, Tapas (penance) 
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is a spiritual practice or means which has to be performed 
by enduring great hardship. But this Darshana is not like 
that ; for, this being the Brahma Darshana (Intuition of 
the Absolute Reality) which is Paramatandaswarupa (of 
the essential nature of supreme Bliss) which, in truth, is 
the Atman (Self) of everyone, is different from Tapas. 
This is Sukha (blissful) as also Hita (benign, beneficial). 
Enjoyment of external objects etc., though apparently 
pleasant, is not Hita ; for, in the ultimate analysis or at 
the end of it all, it is the cause for catastrophe or 
calamity alone. But this Darshana - because of the reason 
that both at the beginning and at the end exists in 
Brahmaswarupa which always exists in Anandaswabhava 
(essential nature of Pure or Absolute Bliss) alone - is 
both Sukha (blissful) and Hita (beneficial). Because of the 
reason that Brahman is verily Atman of everyone - whether 
he is an Astika (believer in the scriptures, theist) or 
Nastika (non-believer, atheist) - this Darshana is blissful 
to everyone, beneficial to everyone too. This Darshana is 
Avivdda (non-controversial, not disputable). Because of 
the reason that this is a Darshana of the very essence of 
non-duality, in this there is no scope whatsoever for 
argument and counter-argument or assuming roles or fac¬ 
tions for and against the teachings of this philosophy. For 
this reason too this Darshana is Sarvasattwasukha (Bliss¬ 
ful to the very Being or existence of everyone) as also 
‘Hita' indeed. When there exists a second entity, as the 

Sruti states : frafil tlfaR 

(Bri. 3-4-14) ; ‘fefalt *PT - (Bri. 1-4-2), 

when we observe from the Vyavahara Drishfi. (empirical 
viewpoint), it appears as though there is Dvaita (duality) 
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in reality ; there exists invariably empirical transactions 
like one seeing another, one hearing another etc. as also 
fear being caused by the second entity ; in the workaday 
transactions (Vyavahara) there are invariably differ¬ 
ences of opinion among one another, and hence in the 
Siddhantas (philosophies) of Dvaitins (dualists) the fear 
of Virodha (opposition) and Vivada (dispute) is in¬ 
variably unavoidable. But in the Advaita Darshana 
there is never any Vivada (dispute or controversy), 
because there is no Virodha (opposition) whatsoever. 
All this is the purport behind Shri Gaudapada’s Karika. 

Between Bhoutika Vijnana (physical or empirical 
sciences) and Advaita Darshana (the oriental philosophy 
of non-dualism) there exists a very great difference. In 
the empirical sciences, in general, the external objects or 
phenomena in the world are perceived through valid 
means like the senses, are then examined or analysed, 
and by comparing with the previous knowledge about the 
phenomena the scientists arrive at a particular determina¬ 
tion or theory ; if this theory becomes opposed to or 
contradictory to the next examination and analysis etc., 
they give up that theory as not correct. But Advaita 
Darshana is not like that at all. In fact, in this science 
par excellence the methodology of the empirical sciences 
cannot possibly be utilized, nay it is not of any use or 
benefit whatsoever. For, in the physical sciences only the 
Prameyardshi (the entire mass or matter of the objective 
world) alone is being taken up for deliberation. But here 
in Advaita Vedanta a deliberation pertaining to the 
totality of existence or Life comprising Atman (Self) 
and Andtman (not-Self) is being deliberated upon ; 
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Vedantins are never satisfied by examination or delib¬ 
eration of a partial outlook on one aspect of life. 

Similarly between Tarkapradhdna Darshanas (spec¬ 
ulative philosophies) and Advaita Vedanta there is a great 
deal of distinction with regard to their methods of expo¬ 
sition and the truths enunciated by them. The laws or 
rules of logic, which are formulated or rationalised in 
consonance with certain mental concepts based on intel¬ 
lectual faculties of reasoning, discrimination, are them¬ 
selves the principal or authoritative means for determining 
the ‘Absolute Reality* in esse for those philosophies or 
branches of knowledge. Having stipulated certain logical 
rules or regulations as laws with regard to Tattwa (Re¬ 
ality), they are always arguing among themselves mutu¬ 
ally. Some people opine that the Jneyavastus (known 
objects) are absolutely real ; some others aver that apart 
from Jnana (knowledge or intellectual concepts or ideas) 
there is nothing whatsoever like Jneya (known object) ; 
in truth, that known object is a mere shape or form of 
mental concept or intelligence - thus for a long time there 
has been going on a long-drawn dispute, controversy 
among these disputants or proponents of Realism, Ideal¬ 
ism and several other ‘isms* of the same ilk. In our 
country too Sahkhyans, Vaisheshikas etc. were saying 
that ‘The Jneyavastu really exists ; that alone is the 
object for Jnana (knowledge)’. Among the Buddhists, 
Vijnanavadins (Idealists) were propounding that ‘Apart 
from Vijnana (intellectual concept, idea) there is nothing 
like Jneya (known object) at all ; mental concept itself 
cognizes one part of itself. Among the Western thinkers 
too, there were many Idealists as also Realists {Jneya- 
satyatwavadins). For all of them logical dissertation alone 
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is the main instrument or means of presentation or prop¬ 
agation. Here we can give an example to depict as to 
how these Western thinkers or so-called philosophers 
determine the Truth or Reality by utilizing logical argu¬ 
ments ; German thinker Hegel has explained in the fol¬ 
lowing manner his doctrine that - “By means of logic 
the mental concept of ‘becoming’ can be established by 
the intellectual mode called Pure Being”. If all the 
special features like branches, sub-branches, stem, roots 
etc. of a tree are withdrawn or sublated by our intellect 
and then if we deliberate upon (the remainder), then at 
the end the ‘Pure Being or Existence’ alone remains ; at 
that moment there is no distinction between this Pure 
Being and nothingness or essencelessness. Therefore, Pure 
Being or Existence means Shunya (non-existence) alone. 
If we conjoin this Pure Being with its opposite phenom¬ 
enon of non-existence, then it amounts to saying that 
Pure Being itself becomes non-existence, and hence by 
the combination or conjoining of these opposites an entity 
or phenomenon called ‘Becoming* is engendered - he 
opines ! Whether this deliberation or theory is proper or 
not is not the topic here for discussion or deliberation. 
This type of dry logic is called in Vedantic parlance 
Kevala Tarka, Shushka Tarka. Tarka (logic) cannot 
possibly be a Pramana (valid proof or evidence) for 
anything. Vedanta is not a philosophy (spiritual sci¬ 
ence) which is formulated or established on the basis 
or strength of Kevala Tarka (dry, vain logic or dia¬ 
lectics) ; therefore, in Vedanta there is no scope 
whatsoever for either Vivada (argumentation or dis¬ 
putation) or Virodha (opposition or refutation). 
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Now, some philosophers who are Pramanavadins 
(exponents of valid means or proofs, evidences) are there. 
They have not accepted or totally relied upon Kevala 
Tarka alone. For them the valid means for propounding 
their theories or doctrines are Pratyaksha (perceptual 
knowledge), Anumana (inference) etc. alone. They keep 
on asking questions like - “For saying - ‘That thing 
exists* - what is the evidence ?** “For saying - ‘This 
thing does not exist* - what evidence is there ?’* If a 
thing is established by valid means or evidence, they aver 
‘It exists* ; if it is not proved or established by valid 
means, they conclude - ‘It does not exist.* But what 
Pramana (proof) is there for the existence of Pramanas 
(valid means of knowledge) ? How at all can we deter¬ 
mine or establish the question - ‘Whether the Pramana 
(in question) is really a proper or correct Pramana or 
not ?’ - by what valid means ( Pramana ) ? For this 
question there is no satisfactory answer in their philoso¬ 
phy. Besides, in their philosophy there exists a controver¬ 
sy, dispute with regard to the number of Pramanas , and 
in order to determine it they have perforce to use Tarka 
(logic) alone. In our country lioo there are some Tarkikas 

(logicians) who affirm . [mean¬ 

ing : “Without showing, demonstrating Lakshana (extra¬ 
ordinary, special quality or attribute) and Pramana (valid 
evidence) we do not accept that a Vastu (entity or object) 
exists.’*] Why, there are Darshanakaras (founders of 
philosophical schools) who include both Pramana (valid 
means of cognition) and Pramatm (cognizer) in the Prameya 
Rashi (mass of objective phenomena) ! If we observe 
according to the tenets of Vedantic philosophy, although 
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the empirical transaction of Pramana-Prameya Vibhaga 
(distinctions or divisions of valid means or proof and the 
perceived object) is a pre-requisite for Vyavahara (work¬ 
aday dealings), for determining the Parama Tattwa (Ab¬ 
solute Reality) to ask about Pramana is not at all proper, 
valid ; for, the very Pramana-Prameya-Vyavahara (the 
whole gamut of empirical dealings of valid means of 
cognition and the cognized object) rests on the base, 
foundation stone of Avidya alone. Without an innate 
identification with the body, the senses, the mind - as T 
and ‘mine* - no one can ever become or be a Pramatni 
(cognizer) ; but there is no universally accepted support 
or substrate whatsoever to affirm or assert that these 
phenomena like body, senses and mind are really, abso¬ 
lutely, T or ‘mine* ! Therefore, it is the opinion of 
Vedantins that - ‘For the determination of Paramartha 
(the Absolute Reality) it is not proper to utilize or 
take recourse to Pramana Vyavahara which is pro¬ 
jected, caused by Avidya (ignorance). 9 

Because of the reason that among the various phi¬ 
losophies which are logic-predominant there exists thus 
differences of opinion, how at all can we determine or 
discern the Tattwa Siddhanta (spiritual teaching of Abso¬ 
lute Reality) ? Such a question arises, is it not ? For this 
question the various philosophers or thinkers do not have 
the same kind of answers. It is the opinion of some 
people that - ‘Whatever is of essence in all these philos¬ 
ophies, it has to be accepted and what is not has to be 
discarded. But then, those logicians who take into their 
reckoning only that which is essential, become a separate 
group by themselves, is it not ? Even then, in their 
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philosophy how at all can there be tenets or theories 
which are Avivada and Avirodha ? There are some others 
who are of the opinion that whatever matter that is 
commonly acceptable in all disputes or controversies should 
be reckoned. Even then, it is quite clear that there is no 
hope whatsoever to say that all the disputants will accord 
their approval to such a system or method. Now, espe¬ 
cially Shunyavadins (nihilists who champion the cause of 
essencelessness) among the Buddhists have been asserting 
that their doctrine is to refute all disputes or the various 
theories by means of logic - to wit, to refute all view¬ 
points and condemn them - is itself their doctrine. Their 
argument sounds like or is analogous to the assertion - 
‘If we kill all the enemies, there will not remain any 
enemies opposing us’ ! 

Those who affirm that - ‘ Anubhava (experience) 
alone is the Pramana ’ - are disputants belonging to yet 
another group ; followers of Patanjali’s Yoga Darshana 
belong to this group. There are many among Christians, 
Mohammedans and Sufis who are of this group. Among 
the Buddhists too those who were ‘ Ydgacharas * were of 
this group alone. Even today there are several people 
spread out here and there who claim that in Samddhi 
they acquire such and such experiences or Anubhavas. 
For the fact that such individualistic experiences accrue 
to such individuals, they are themselves Pramana (evi¬ 
dence). It is the opinion of Vedantins that on the strength 
and support of such individualistic experiences a philos¬ 
ophy which is universally acceptable or acknowledgeable 
and which is, at the same time, Avivada and Aviruddha 
cannot possibly be formulated or deduced. It is but nat- 
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ural that even among those who argue by relying on their 
respective Yogipratyaksha (individualistic experience on 
the basis of Yogic practices) there will invariably arise 
differences of opinion. In the Srutis (Upanishads ) and 
Bhagavadgita too Sadhanas (spiritual practices) like 
Adhydtmaydga and Dhydnayoga for attaining Paramartha 
Darshana (Self-Realization) have been mentioned. Al¬ 
though in Sankara Vedanta (Vedantic teachings as 
propounded by Shri Sankaracharya), these Dhydna 
(contemplation) and Samddhi (trance) are taken as 
support for Tattwavichdra (deliberation on the .Abso¬ 
lute Reality of the Self), one of its most important 
tenets or features is that exclusively on the support of 
this kind of experience alone the Tattwanirdhdram 
(determination or establishment of the Absolute Real¬ 
ity) is not made or based. 

The Darshanakaras (philosophers) who are Vakya - 
sharana (totally dependent or reliant upon Vedic sentenc¬ 
es or etymology) are of two kinds. Among them some 
believe in Aptavdkya (statements by well-wishers) and 
carry out their deliberations. One who is Anubhavi (ex¬ 
perienced, seasoned), who can depict the truth (or Abso¬ 
lute Reality) as It really exists and who is bereft of 
human defects and weaknesses like deception, cheating 
etc. - such a great, righteous person is fit to be called 
Apta (one who is a well-wisher interested in our progress 
and prosperity). It is very difficult to decide about the 
genuineness and righteous qualities of Aptas ; there is a 
pious axiomaic saying that : ‘A Rishi or sage who is 
believed or supposed to be a Pramarn (the ultimate 
authority) is very difficult to be judged or decided’. 
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People belonging to various religious faiths believe that 
their respective founder of the faith or holy personalities 
are Aptas and reckon them to be the Pramana (valid 

9 

authority) for their Adhydtma Sadhana (spiritual prac¬ 
tices). “ Apourusheya Vdkya (scriptural sentence which is 
not of human origin, rather of divine dispensation) is 
itself the Pramana ” - people who affirm in this manner 
are of the second kind. Since Vedavdkya (Vedic or scrip¬ 
tural sentence) is Apourusheya, in it there does not exist 
any defect or deficiency whatsoever of human origin ; 
those, who believe that for fruits like Svarga (Heaven) 
which are unseen or invisible as also for the existence of 
deities etc., this Veda alone is the Pramana, belong to 
this group of Purva Mhndmsakas (believers in the 
Karmakancfa. of the Vedas). In Vedanta Darshana also 
(i.e. Uttara Mimams a) the Vedapramanya (authority of 
the Vedic lore) is assumed ; but for the purposes of 
determining the Tattwa, while utilizing the sentences 
belonging to the Jndnakdnda (end portions of the Vedas), 
because of the reason that for Vedanta the visible, 
perceptible fruit of Anubhava (Intuitive Experience) 
alone is the culmination, fruition - merely on the one 
premise of the Vedantic sentence being ‘Apourusheya 
Vakya’ alone it is not reckoned as Pramana. The 

Nyaya (axiomatic truth) that *T (Scstra 

states about an entity as it is, and not creates what is not 
existent, nor does it remove or sublate what really exists) 
- Shri Sankara keeps on reminding Jijnisus (seekers of 
the Ultimate Reality) about it every now and then. In the 
‘Vedanta Mimamsa &astra’ which undertakes the task 
of teaching or expounding Brahman (the Absolute Real- 
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ity) for the sake of Its Jijnasus, Shri Sankara adopts the 
axiom that - 

SIJMcUcmHrtki, SHRIHW’ [Both Srutyadi 

or scriptures etc. and Anubhava etc. are Pramanas here ; 
for, Brahma Jnaia has necessarily to culminate in Anubhava 
or Intuitive Experience and has perforce to signify Siddha 
Vastu or an existing entity fully established ; just as the 
Karma Vakya gives rise merely to the knowledge of the 
Karma (ritual), it does not stop its function there]. Because 
of the reason that Vastuvakya (a sentence indicating an 
entity as it is) is a Pram ana, we should interpret it as 
it appears to be proper or correct to our Anubhava 
(experience) and it cannot possibly be imagined in a 
manner contrary to our Anubhava at all. Here in this 
context ‘Anubhava’ which is Sdrvatrika (universal) alone 
is the Pramdrrarqja (kingpin among all valid or au¬ 
thoritative means) ; this truth has been propounded and 

r 

proclaimed exclusively by Shri Sankara alone. For that 
reason alone this philosophy is Aviv ala and Aviruddha - 
this assertion by Shri Gaudapada is acceptable and suit¬ 
able to this Darshana. 

Avidya-Kama-Karma are the three phenomena, of 
the form or nature of Mrityu (Death), are verily the 
Samsara Bandha (the Bondage of transmigraiory exist¬ 
ence) ; by means of Vedanta Jnana (the Intuitive Knowl¬ 
edge of the Self as propounded by the Vedantic spiritual 
science) this Mrityu can be transcended, surmounted here 

and now itself. (This much alone is the 

established teaching of Vedaita). The Vedantic ‘Anubhava’ 
accrues only to people of such and such Varrtas (castes) 
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or such and such Ashramas (stages of life) - such a 
special qualification. does not exist ; it can accrue to 
all Martyas (mortal human beings). Vedantins take 
into the reckoning only & rutyanugrah&a Tarka (mean¬ 
ing, only that logic which is in consonance with 
Anubhava) ; they do not call - just like the predominant¬ 
ly logic-oriented empirical sciences - that logic which is 
acceptable and attractive to the human intellect alone 
'Tarka' (logic). Tarka has necessarily to be supported 
by or built up on Anubhava ; coloured or smeared by 
that Anubhava, that Siddhanta (conclusive philosophy) 
finally arrived at should perforce culminate in Anu¬ 
bhava alone. Shri Sureswaracharya, the direct disciple of 
Shri Sankaracharya, in his Naishkarmyasiddhi has writ- 

ten : ‘#3*T •*JT=qtsf'T 3FT- 

I meaning, this 

purport - or Reality - of Vedanta is that which is in 
consonance with Yukti i.e. Tarka , logic ; though It is that 
which accrues from the benign grace of the Sastra and 
the Acharya (preceptor). It is not dependent upon the 
benign grace of the Sastra and the Acharya ; for, It is 
devoid of any dependence whatsoever upon anything else 
and is of Swatahsiddha (self-established) Swabhava (es¬ 
sential nature, of Absolute Being). This alone, is the 
unique and exclusive spiritual instruction of Vedanta as 
expounded by Shri Sankara. 
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XVI. The Quintessence of The Teachings 
of Sastra & Acharya 

Because the Paramartha Tattwa (Absolute Reality) 
is extremely subtle, in order to teach or instruct about 
that Entity those who are adepts in this Knowledge have 
assumed certain gross attributes, meant for spiritual prac¬ 
tices, as though they are absolutely real, and then have 
taught this Reality. Just as when a house is being con¬ 
structed, first the scaffolding is erected but after the 
intended purpose of the construction of the actual house 
is achieved, the outer (extraneous) scaffolding is removed 
- similarly, once the determination of the Ultimate or 
Transcendental Reality is achieved, those extraneous but 
deliberate super-impositions are sublated and then they 
establish the Pure, Absolute Reality in the minds of the 
pupils. This truth can be signified by means of an apt 
illustration. In the Kathopanishad there is a sentence : 

*ilud (meaning, ‘Get up, wake 

up, approach great preceptors and know the Absolute 
Reality’). In this sentence it amounts to saying that the 
Upanishad has asked or alerted everyone of us to reckon 
this our waking to be a dream and that we should wake 
up from it and find or search out the Absolute or really 
real ‘waking* state. This very opinion has been expressed 

by Shri Gaudapadacharya in his famous Kaika : ‘SFTTf^lFFTT 

*il<4 : H g gRt I WMH&d rRI ll’ Here 

it has been stated that the Jtfa (transmigratory soul) is 
experiencing the dream due to Anadimayd (beninningless 
illusion), is it not ? Here, the two kinds of dreams, viz. 
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Agrahana (not knowing the Tattwa or Absolute Reality 
of the Self), Anyathagrahana (to misconceive the Tattwa 
in a totally different and wrong manner) are included. In 
both the states which we are dealing with in our work¬ 
aday life as waking and dream, there exists Anyathagrahana 
which induces us to know (misconceive) that, apart from 
our Swarupa (essential nature of Pure Being-Conscious¬ 
ness), there exist other extraneous special phenomena. In 
fact, to be perceiving a world of diversity of the form 
or nature of Kriya (action), Kdraka (means of action), 
Phala (fruit of action) is itself Anyathagrahana or 
Svapna ; Agrahana meaning 'not knowing or cognizing 
anything whatsoever* is itself Nidra. Our innate but natural 
belief that we are constantly experiencing both these is 

itself called in this Karika : * 

As soon as we wake up we all come to realize that 
- ‘All that we were witnessing in our dream was Kalpita 
(misconceived, imaginary) ; the dream phenomenon did 
not exist whatsoever.’ Even so, we are all, without ex¬ 
ception, being deluded, befuddled over and over again ! 
If the dream comes once again, we will reckon it then 
as ‘waking’ alone. The Vedantins keep on instructing us 
that just like this Svapna of the Vyavahara or empirical, 
workaday world of transactions, all the three states of 
waking, dream and deep sleep are together, in their 
entirety, a beginningless dream. In the Brihadaranyaka 

Vartika Shri Sureswaracharya has stated : 

■sraWf AT fKf: WHM ■flora: I Mrt|<H4<« fl »||JlcWH- 

flWfl: II W: Tras AFT ^ifir fl: I T?T 
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Il’ - (Bri. Vartika 2-1-264, 265). 
To wit : Just as where there exists really a rope alone 
people imagine (misconceive) it to be a snake, a stream 
of water, a stick etc., in our Atm a Swarupa Itself, which 
is one without anything second to It, the three Avasthas 
or states of waking, dream and deep sleep are being 
imagined by the common people. When seen from this 
viewpoint, there does not exist any distinction whatsoever 
between the dream and the waking ; just as in the dream 
we are observing, witnessing Satya-Mithyd-Vibhaga (dis¬ 
tinctions of real and false phenomena), Sthira-Chara- 
Vibhaga (distinctions of immovable and movable things), 
divisions of Adhyatmika (internal to the body) and Adhi- 
bhoutika (external to the body), similarly in the waking 
too all the people are witnessing these distinctions. Just 
as those who exist in the waking are believing in the 
manner - ‘The states like waking, dream and deep sleep 
are occurring to us endlessly, constantly’ - in the dream 
state too those people therein believe in the same manner. 
It being so, barring the experience that - ‘The world 
comprising the entire states of waking, dream and deep 
sleep is appearing’ - there is no other support or evidence 
of any logical means whatsoever available to us to prove 
or establish the fact that - ‘These three states really exist.’ 
In the dream howevermuch strongly we had believed that 
- ‘We are really awake ; like the dream, this waking is 
not false or unreal ; due to the deficiency or defect of 
sleep the dream appears, or is engendered, but the waking 
is not like that at all’ - as soon as we wake up from that 
dream, we keep wondering in the manner - ‘Oh dear ! 
How at all could this happen ? !’ Here we should remind 
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ourselves about the Nyaya (axiom) that - 4 -T ft? 

(That which is perceived in one’s experience, to say 

that it is all Ayukta or not rational or proper is not at 
all correct). It is quite certain that the universal experi¬ 
ence of the three states of waking, dream and deep sleep 
is appearing to occur to us ; it is also quite certain that 
- ‘When we are in the dream all of us staunchly believe 
that these experiences are thus occurring.’ Although the 
Sruti is repeatedly proclaiming vociferously, stridently : 

‘-cjRt'oa ^wci’ (stand up, get up, wake up), we are not 

capable at all to give up our deep-seated belief that the 
Avasthatraya Prapancha (the entire gamut of the world 
of diversity of waking, dream and deep sleep) is real ! 

People suffering from the illness of day-dreaming 
perceive all kinds of visions ; then, in that state, they 
have totally, strongly believed that they are awake and ail 
those perceptions are really, certainly existing. Even the 
words that we utter in their presence are being heard by 
them ; but they are totally in the grip of the staunch 
belief that their experience is the real thing as it appears. 
In the same manner, we - all of us - have innately 
believed that the three states of waking, dream and deep 
sleep are constantly occurring to us one after the other. 
Although those Vedantitis who have realized the Absolute 
Reality are shouting at the height of their voice, so to 
speak, that - ‘All this is verily a dream ; get up, wake 
up !’ - we feel that - ‘Can anyone (in his senses) say 
that these three Avasthis which are so clearly occurring 
to (experienced by) every one of us are false, untrue ? 
Are they themselves day-dreaming or are they mad ?! 
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Perhaps, they may be suffering from a psychological or 
mental aberration !* - and we are all ensconced in our 
belief ! Here who are really day-dreaming or mad ? 
Those few Vectimtins or we, the rest of the people ? This 
is the basic question here. 

The philosophers or thinkers who have deliberated 
upon the Tattwa (Absolute Reality or Truth) have carried 
out their deliberations with regard to the Paramartha 
(The Ultimate Truth) and then have presented before us 
their respective spiritual theories or doctrines. We are 
always saying - “Thus ‘Hegel’ - a Western thinker, has 
said ; thus ‘Kant’ - another thinker has opined ; thus 
‘Russel’ has averred ; ‘Shri Sankaracharya’, an Indian 
philosopher, has expressed thus”, is it not ? All this, is 
it a dream ! Here (in this our waking world) we are 
seeing, hearing, discriminating, deciding about the Ulti¬ 
mate Reality ; is all this merely a misconception, a wild 
imagination ! We are-also listening to the words of the 

Sruti sentence - ^T\ But is this world of 

duality that is being perceived by all of us false ? The 
haunting doubt - “Should we say the verdict of the 
reality of the world of duality given by or acceptable to 
many people is correct, or the opinion of some one or 
two people ? or the Sruti's teaching that - ‘ Advaita alone 
is the Paramartha' - is true ?” - is pestering some among 
us. But is it proper, to decide the Tattwa by a majority 
verdict ? Just because hundreds of people who are suf¬ 
fering from fever call a meeting and decide that - ‘To 
consume curd is not all wrong ; in fact, it causes coolness 
to the body and this is in our experience ; similarly, we 
can eat plantain too which is good for health’ - and, on 
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that score, can one single doctor, who is not having fever, 
(who is in the minority) acquiesce in their majority ver¬ 
dict and accept their faulty verdict ? It is better for us 
to go deep into this question and ratiocinate or reflect. 

If we think even a wee bit in the manner - “The 

Sruti, which proclaims : ‘afri^od *iiW ; ‘Discern that all 

this is a mere long dream* - and this teaching which is 
bereft of any taint of defect that can ever be even 
imagined ; as well as the preceptor , who out of compas¬ 
sion towards humanity and its well-being in general, 
instructs the Tattwa, which is established on universal 
experience - are a hoax, mad and they are instructing thus 
out of a selfish motive** - then that can never be ben¬ 
eficial to us at all. Without finding out the truth in 
accordance with our experience that - ‘The distinction 
between a dream and waking is like this’ - to conclude 
in the manner that - ‘What the Sruti and the A chary a 
have been teaching cannot possibly be correct’ - is not 
at all proper for those who are professing to find out the 
Tattwa. 

Now anybody may raise another question of the 
type - ‘Okay, in that case, since this world of diversity 
is invariably in the experience of each and every one of 
us, there is no scope whatsoever for anyone to believe 
that Advaita itself is the Paramartha (the Absolute Re¬ 
ality or Truth) at least as long as this duality lasts, is it 
not ?’ For this, Shri Gaudapadacharya has answered in 

the following Kfrika : ^ ftcRfa ^ TO: I 

&dH&i TK qufcl : ll’ - (Gaudapada Karika 1-17). 
To wit : Even after detemining by means of deliberation 
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in consonance with Sarvatrika Anubhava (universal Intui¬ 
tive Experience) that - “Just like the states of waking, 
dream and deep sleep, the world of diversity in its 
entirety is a mere Anadi Maya Svapna (beginningless 
illusory dream)” - to raise a doubt of this kind is not 
proper. It is true that we saw a dream. Merely on that 
count, does anybody who is awake (in his senses) believe 
that the dream world did exist really at that moment and 
now (in the waking) it disappeared or is destroyed ? 
Merely on the basis of our reckoning for a moment a 
rope to be a snake due to Bhranti (delusion), does any¬ 
body accept that that ‘snake’ really, actually was bom in 
the rope or in our mind, but after the delusion disap¬ 
peared (or was removed) that snake too disappeared or 
ran away ? No one believes at any time that - ‘At that 
particular instant a snake really, actually existed, but 
when a lamp was brought it did not appear because it 
must have hidden itself in some hole or crevice’ - is it 
not ? Even the common run of people take it to be that 
that particular thing (seen as a snake) was merely a false 
appearance (or misconception) ; really all the time a rope 
alone existed. Is it not so ? However, some present-day 
post-Sankara commentators who profess that they are 
followers of Shri Sankara’s school of philosophy - i.e. 
Advaita Vedanta - have been arguing that - at the 
moment of the delusion of the snake a Pratibhasika Sarpa 
(illusory phenomenon of a snake) is (actually) bom. Es¬ 
pecially in recent times a SannyiBin has written a book 
- ‘Methods of Knowledge’ and has strengthened and 
supported the theory that the Pratibhasika Padartha (il¬ 
lusory object) is actually bom during the time of delu- 



146 


The Basic Tenets of SSnkara Vedanta 


sion. This Sannyasin has established an institution (mon¬ 
astery) on behalf of the Ramakrishna Mission in Amer¬ 
ica ; his this new treatise is printed in England. We 
cannot say whether the thinkers or philosophers of En¬ 
gland and America, reading or hearing this new (novel) 
theory of Vedanta , are nodding their head in approbation 
or ridiculing in the manner - ‘After all, this is what 
Vedanta is or what it propounds !* Let it be. ‘If the 
'snake which appeared were real, then it should not have 
been sublated, falsified ; if it were Asat (unreal or false), 
then it should not have appeared at all ; therefore, it is 
an Anirvachanfya Sarpa (indefinable, indescribable snake) 
which is of Sadasadvilakshana (the queer nature of being 
both real and unreal) - thus the argument of the new 
VedGntins runs ! Is this acceptable to all of us ? This 
question has to be reflected upon in our minds and we 
ourselves have to decide its veracity. 

Let it be. The logical device or argument of the 
type - “The world of duality is Mayamatra (mere illu¬ 
sion) ; it does not come into being nor dbes it go out 
of existence. Hence, as long as it ‘exists’ there cannot 
possibly be Advaita (non-duality)** - is opppsed to Anu- 
bhava (universal experience). However, it is not the teach¬ 
ing of true Vedantins that - ‘The world of diversity or 
duality truly, really exists, but by means of Advaita 
Jnana (Knowledge of non-dualism) it disappears or is 
destroyed.* But, in accordance with our empirical, work¬ 
aday knowledge the world at large that we all perceive 
is itself real, and Brahman which is apart or different 
from it we do not know or cognize. When, after the Sruti 
and the spiritual teacher or preceptor instruct us in a 
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manner that the Tattwa (Absolute Reality) is Intuited by 
us, if we observe from their viewpoint, we are convinced 
that - ‘The world of duality did not exist whatsoever at 
any time indeed.* Not only that ; even the divisions or 
distinctions of Guru (teacher), Shishya (disciple), Shastra 
(scripture) - do not at all exist in reality. Shri Gaudapada 

has propounded : I 

tfT ■=! II’ - (Gaudapada Karika 1- 
18). To wit : ‘All phenomena or concepts like Prapancha 
(world of duality), Guru , Shishya etc. are mere miscon¬ 
ceptions’ - thus when it is said, it should not be misun¬ 
derstood to mean that - ‘Some one, in particular, has this 
misconception.’ In truth, these misconceptions which are 
universally popular or familiar are being utilized, har¬ 
nessed 1 so to say - for the purposes of spiritual instruc¬ 
tion in Vedaita and thereby the Absolute Reality is taught 
or signified. From the standpoint of those who have 
discerned (Intuited) the Reality (Truth) as It really is so 
as to culminate here and now in their Anubhava (Intuitive 
Experience) - ‘No duality whatsoever existed at all at any 
time ; Advaita (non-dual Reality) alone is verily Paramartha 
(the Absolute, Transcendent Reality).’ 


XVII. Brahmatma Vijnana 

If we discern the purport behind the statement of 

Realized Souls that - *'iNi 1 faaJV - (If we Intuit the 

Absolute Reality, the duality itself does not exist what¬ 
soever), it is tantamount to saying that - ‘All that exists 
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is one and one non-dual Entity alone.* Hence, it evolves 
from this truth that if one cognizes or Intuits That Re - 
ality, it amounts to knowing or cognizing everything 
indeed. This truth Shounaka inquired about from the 

preceptor Angirasa in the manner - <c bfwt 

fq*im - (Mundakopanishad) - meaning : 

‘Revered Sir, which is That (Truth, Reality) knowing or 
cognizing which all this amounts to being known ?* 

Here what is meant by ‘knowing, cognizing* ? Just 
as in our workaday world people cognize each one of the 
external objects separately, does it mean that this Paratattwa 
(Absolute Trancendental Reality) has to be cognized (ob¬ 
jectively) ? When we use any one of the senses and 
perceive any object, there occurs a particular change or 
mutation (reaction) in our mind. When we cognize ob¬ 
jects through that mind - even while reckoning each and 
every object - the whole of our Mind (psyche) is utilized 
indeed. At that same time or moment it is not possible 
for the Mind to cognize any other object at all. If we 
have to cognize any other object, we have to perforce 
leave the present object in hand, so to speak, and then 
only the Mind has to envelop or pervade the new object. 
But while we cognize (Intuit) Atman - just as the Mind 
acquires or assumes the shape or form of the external 
object - is the Atmckara Vritti (a concept of the form of 
the Self) produced ? This question has to be deliberated 
upon now. 

From the viewpoint of the ( Purva ) Mhnamsakas 
without the form of the object being produced the knowl¬ 
edge or perception of the external object does not accrue. 
If this is true, then in order to cognize Atman the 
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Atmckara Vritti has perforce to accrue, is it not ? Per¬ 
haps, for the Mfmdmsakas to opine that - “ Atman is 
Ahampratyayagamya (object for the T notion)” - this 
alone may be the reason. But, in truth, Atman is not 
Ahampratyayagamya ; in fact, that Atman (self, ‘I* no¬ 
tion), who is Kartrurupa (of the form of an agent of 
action) in the empirical sphere, is merely a Sopddhikarupa 
(a form or phenomenon associated with an adjunct) of 
the really real, Absolute, Transcendental Self ; for that 
reason alone, while teaching the Paramarthaswarupa of 

Atman f Shri Krishna has very clearly denoted : <T T 

I ^ ^ 

if - (Gita 2 -19). To wit, its implicit purport is : 

‘This Atman (Self) is not the Kartru (agent of action) for 
any Kriya (action), nor is He any Karma (action, ritual) ; 
for, He is not the one who is the object for the 
Ahampratyaya (T concept or notion) at all.* For that 
reason alone when it is said - ‘To cognize Atman who 
is Paramarthaswarupa - or who is Aparicchinna (immu¬ 
table, indivisible)’ - it evolves that - ‘Not to make the 
Self an Atmakara Pratyaya (a concept having the form 
of the Self)’ - just like when we cognize or perceive an 
object. Atman who is a Jnatrn (knower) is, in truth, not 
an object for any Pratyaya (concept) whatsoever ; the 
truth that - ‘The statement about Atman being an object 
for Ahampratyaya (‘I* concept) is itself not the final 
verdict’ - is Intuited invariably, because of the reason 
that it is not possible whatsoever to comprehend by the 
Mind the Swarupa (essential nature of Being) of the 
Jnatrn (knower). To wit : To be a Jnatrn and at the same 
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moment to be Jneya (known object) is self-contradicto¬ 
ry ; even so, in our workaday dealings, because of the 
reason that people, in general, themselves imagine or 
assume their own selves to be an object to themselves on 
the strength or with the help of their Ahampratyaya (T 
notion), and then express it in the manner - ‘Don’t I 
know that my innate nature is like this ?’ - this viewpoint 
or opinion of the Mimamsakas has been accepted in 
Vedanta also, but only from the Adhyaropa Drishti (view¬ 
point of deliberate super-imposition). Because of the rea¬ 
son that a Jndtm , without imagining or assuming any 
object external to him, cannot himself possibly become a 
Jndtm at all, in his empirical dealings this Jndtru imag¬ 
ines himself as though he is an object for himself. That 
is all ! But, even then, it is never possible for him to 
discard or give up his Jnatntswarupa (essential nature of 
being a cognizer or knower) at all. But there is no rule 
of law at all to the effect that - ‘ Paramarthatman (the 
Absolute Self as the Transcendental Reality) should in¬ 
variably and ever be of Jndtruswarupa (of the innate 
nature of a Knower, cognizer)’ ; for example, in deep 
sleep too Atman exists, but therein He is not a Jndtru - 
swarupa. 

Now, let us see what happens if we concentrate all 
our Mind on Atman or the Self with a view to cognizing 
that Shuddhatman (Pure, Absolute Self) who is Anubhava- 
rupa (of the essential nature of Intuition, Pure Conscious¬ 
ness). If we attempt to cognize the Jndtru , the imagined 
(or misconceived) Jndtru himself becomes the object. But 
here in this context there is not even a little scope or 
room for the Jndtru-Jnana Swabhdva (natural habit of 
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being or behaving as the knower and having any knowl¬ 
edge) to exist even as an imagined phenomenon. If we 
concentrate our Mind or make it one-pointed in order to 
cognize (Intuit) as to how our Atmaswarupa exists in 
Sushupti (deep sleep), then it (i.e. the Mind) has to per 
force become just like that Atman alone ; to wit, it has 
invariably to give up, discard its very Mind-ness. If the 
Mind endeavours to cognize any object whatsoever, it has 
invariably to assume the Vritti (concept) which is the 
same as that of the object, is it not ? In the present case, 
because of the reason that Atman does not have any form 
or shape whatsoever, to say that the Mind becomes just 
like Atman means it has invariably to become Nirakara 
(formless) alone. With regard to the Mind which contem¬ 
plates upon the Self alone, Shri Sankaracharya has writ- 

ten in his Gita Bhashya : 

- (Gita Bhashya 6-26), meaning - ‘The Mind 

of a person, who contemplates thus, gets stilled (attains 
tranquillity) in Atman alone. Because of the reason that 
Atmaswarupa is the Sakshi (Witnessing Consciousness) 
which observes (objectifies) even the Mind, one who has 
discerned this secret and is observing, witnessing from 
his Swarupa - to him even this Dhyana (contemplation) 
is not needed. In truth, the Anubhava (Intuitive Experi¬ 
ence) that - ‘Following (in the shadow of) Atman alone 
the Mind appears, manifests ; the Mind is completely 
pervaded by Atman alone* - accrues, and It manifests 
verily in our Intuitive Experience to help realize that - 
‘Everything is Atman alone. 4 This alone is implied by 

Shri Gaudapadacharya in his Kcrika : "T 
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TRT I atmfrli tRI ^iRl UI^JI’RI^ U* - 

(Gaudapada Karika 3-32). Since at the instant of our 
Intuiting, by means of the instruction of the scriptures 
and the preceptor, the truth that - ‘ Atman alone is the 
Paramarthasatya (Absolute Reality) and apart from Him 
there does not exist anything else whatsoever 1 - there is 
no object whatsoever for Him, there is no question of 
cognizing anything whatsoever by objectfying it, and hence 
the Mind becomes no-Mind - thus he has explained. 

Here the secret is : We are always [eternally, i.e. 
whether there are concepts or no concepts of time-space- 
causation] verily Atman who is Anubhavaswarupa (of the 
very essence of Intuition). When this Absolute Truth is 
Intuited by us, then it is said that - 'He has attained, 
acquired Atmanubhava (Intuitive Experience of the Self 
as Pure Being-Consciousness-Bliss). 1 In Sushupti (deep 
sleep) Atman alone exists (exclusively, non-dually) ; then 
Atman does not cognize anything whatsoever. He exists 
or remains as the Kevala (Pure, Absolute) Chaitanya 
(Anubhava or Intuitive Experience or Pure Consciousness) 
Swarupa (essence of Being). That very Chaitanyaswarupa 
exists in all states like Jagrat (waking), Svapna (dream). 
When the Antahkarana V/itti (mental concept) tries to 
cognize (Intuit) that Paramatmaswarupa , that V/itti itself 
becomes one with Brahman alone. There is no sense or 
meaning whatsoever in the statement of some Vedantins 
that : ‘The Mind assumes a V/itti of the shape or form 
of Atman \ For, Atman does not have any form or shape 
whatsoever. As a matter of concession, for name-sake, we 
may say that when by means of Dhyanayoga the Mind 
merges in Atman - this itself may be called - Atm3cara 
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Vritti (the mental concept of the shape or form of the 
Self). We should discern that - ‘The Buddhi (intellect) 
becoming clear, pure and subtle just like Atman * - is 
itself expressed as ‘assuming or acquiring Atmakara .’ 
Although by virtue of Sankhya Vicharakrama (method or 
system of Intuitive deliberation) all the Andtman (not- 
Self) which is super-imposed {Adhyaropita) upon the Self 
is sublated, falsified, and (further) by means of Dhyana 
Yoga (Intuitive Contemplation on the Self as It really is) 
if all the functions of the senses, the Mind etc. have 
ceased and the Mind becomes quiescent in Atman alone, 
the Atmanubhava (Intuitive Experience ff Pure Conscious¬ 
ness as the Self) becomes Abhivyakta (instantaneously, 

spontaneously manifested), ^41*^ lq*im 

- meaning, ‘If we get the Intuition of the Self - 

to wit, the Mind becoming no-Mind rests as Atman alone 
- the conviction of the type - ‘ Atman alone exists every¬ 
where ; apart from Him there is nothing else existing 
whatsoever’ ensues. It is not possible at all to reckon or 
understand that - ‘In this ‘Jnana’ we remain as Jnatms 

• 

in a Vnttirupa (form of concept) and cognize the Jfteya 
(known object) - such a form of ‘ Jnana ’ exists sepa¬ 
rately.’ For those who have established themselves in 
Atmaswarupa Itself, there is nothing else needed at all 
for Atmajnana. It is quite possible for the superior class 
of evolved, qualified seekers to Intuit directly that - 
‘Atmanubhava which is Sarvasakshi (Witnessing Con¬ 
sciousness of everything) is Itself really pervading every¬ 
thing ; that Itself is the Paramartha (Absolute Transcen¬ 
dental Reality).’ But those who have not been able to 
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attain this kind of Intuition - have to strive to attain this 
very Anubhava, say either by means of Intuitive delibera¬ 
tion upon Avasthatraya or some other particular methodo¬ 
logy. 

Those who have acquired the Pratyagdnshti (intro- 
vertedness, introspection) may attain Atmaswarupa so as 
to culminate in their Anubhava (Intuitive Experience) by 
any one of the three paths ( Sadhanas which are Vastu- 
tantra ), viz. (i) Sahkhya Drishti Vichara (deliberation on 
Intuitive, Absolute Reality viewpoint), (ii) examination of 
Avasthatraya and (iii) Dhyana Yoga (Intuitive Contempla¬ 
tion). This very Anubhava is Itself called ‘Brahmatma 
Vijnana.’ 


XVIII. Satsampat (Acquisition of The 
Wealth of Reality) From Sad vijnana 
(Intuition of Reality) 

The profound and pregnant sentence of Tattwamasi 
(That Thou Art) is found in the Chhandogya Upanishad. 
Nowadays many Vedaitins opine that this is one Mahavakya 
(profound sentence) and this sentence is to be utilized by 
Sannyasins (monks, ascetics) for their Japa (rote, repeated 
recitation). Especially some people go to the extent of 
saying that while reflecting on the meaning of this sen¬ 
tence alone the experience of Samadhi (trance) has per¬ 
force to accrue ; and even after attaining Samadhi in that 
manner, those great holy men who come down to the 
mundane, workaday world are singularly excellent exam¬ 
ples of Jrvanmuktas ! 
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Really speaking, this sentence is the one which has 
repeatedly (to be exact, nine times) been taught or pro¬ 
pounded by one sage by name ‘Uddalaka’ to his bright 
son, Shwetaketu, during the course of the former’s spir¬ 
itual instruction. The complete sentence runs like : ‘^T 

sn?qr sSciYdY - 

(Chh. 6-7-8) the literary meaning being - ‘This most 
subtle Reality or Entity that exists - Its essential nature 
Itself is verily all this world of duality ; That alone is 
real, That alone is Atman (Self) ; Oh Shwetaketu, That 
thou art.* 

Shwetaketu, a brilliant student, finished his 12-year 
course of education in a hermit’s monastery or house 
(residential school), learnt all the Vedas and returned 
home full of pride, vanity, thinking that there was none 
else more knowledgeable or wiser. Observing his vain 
pride, Uddalaka, the father, inquired of him : “Oh son, 
Shwetaketu ! You are so proud of your education and are 
so audacious ; have you inquired of your teacher about 
Adesha (spiritual instruction) - by that mere instruction 
the Tattwa (Absolute Reality) becomes Intuited, cognized 
- knowing which all that which is not heard becomes 
heard, all that which is not reflected upon becomes re¬ 
flected upon, all that which is not cognized becomes 
cognized - such a spiritual instruction have you imbibed 
from your preceptor ?” The son on hearing about this 
wonderful Vastujnana (profound knowledge of the Abso¬ 
lute Reality) was amazed and asked his father - “Such 
a spiritual instruction - how is it imparted ?” The father 
then elucidated the method of teaching the Absolute Reality 
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by means of an illustration : *"TOT 

iprt fam WlgMIW*! TTc^ IT - 

(Chh. 6-1-4) meaning - “Just as by knowing the one 
lump of clay all the effects of clay are rendered to be 
known, just as the phenomenon of an effect is merely a 
name brought about by speech, but the clay alone is the 
reality - in that same manner (here too you have to 
reckon)”. Similarly he has exemplified two other illus¬ 
trations of pieces of gold and a nail-cutter of iron. If 
properly observed, here in the illustration itself that Tattwa 
which Uddalaka wished to instruct about is implicit ; 
there is no need whatsoever of giving or adducing any 
Yukti (reasoning or logical device). To wit : Clay, gold 
etc. - which are the Upadana Karana (material causes) 
are themselves appearing in the forms of a pot, a pitcher 
etc. as effects ; but apart from the clay the effects like 
the pot, the pitcher etc. do not exist at all. From this kind 
of an example that Tattwa or Reality which is cognized 
by everyone is verily the Vedanta Tattwa ,, and this pro¬ 
found teaching is implicit in the Upanishadic statement : 

- [That Sat or Pure 

Existence, Being - the one without anything second to It 
- alone existed in the beginning ; even now That alone 
exists. Just as from the one entity of clay alone all the 
effects like the pot, the pitcher etc. are appearing to be 
caused or brought about, in the same way from the 
Paramartha or Absolute Reality alone which is Sanmatra 
(Pure Being or Existence) all this world of diversity is 
appearing to be caused]. Shri Gaudapada has given the 
illustration of the empty space (Akasha) for elucidating 
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this truth : I JHI+IVIW H 

^3f^T ftnfa: ||’ (Gaudapada Karika 3-6). To 

wit : Although Rupa (form), Karya (function), Nana 
(name) - these differ for each and every object, in all of 
them the common denominator of existence is Akasha 
(empty space) ; because of the reason that all of them are 
invariably the effects of Akasha , they are not phenomena 
different or distinct from Akasha ; in the same way, 
although the Jivas are appearing to be different due to the 
different adjuncts of the body, the senses etc., since these 
adjuncts of the body, the senses etc. are different by 
virtue of their name, form and functions, the Jivas are 
appearing to be different ; in truth, for all these Jivas 
there is one Atman alone. Just as all the objects are the 
effects of Akasha, the Akasha also is the effect of Atman 
alone. This Akasha is not different from Sadrupa Atman 
(Self of the form or nature of Pure Being or Existence). 
In all phenomena or objects of sight the Sadbuddhi (sense 
of Being or Existence) runs in and through or is invari¬ 
ably associated with ; therefore, Sanmdtra (Pure Exist¬ 
ence, Being) alone is appearing in the forms of all objects 
of sight or perception. Apart from Sanmdtra Atman no 
other effect whatsoever exists in reality. Everything is 
verily Sanmdtra. This is in our Intuitive Experience in¬ 
deed. 

What is meant by Sat (Pure Being, Existence) ? 

9 

Shri Sankaracharya has also explained in his Bhashya on 
Chhanddgya Upanishad that : ’W?? 

4<;i4l'x<: ||’ - meaning - “Sat is a Vastu (entity) which 
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exists in the form of Pure or mere Existence ; being very 
Sukshma (subtle) devoid of any special features or at¬ 
tributes like Jati (genus), Dravya (substance), Guna (qual¬ 
ity) etc., Sarvagata (all-pervading), non-dual (i.e. one and 
one alone without anything second to or other than It¬ 
self), Asa/iga (unattached or unassociated with anything 
else). It is that which is Known from all Vedantas 
(Upanishads) and Anubhavdtmaka (of the very essence of 
Intuitive Experience).’* There is no need for asking : 
‘Where do we get the Intuitive Experience of such a 
Vastu (entity) ?’ It is, in fact, seen as the very Swarupa 
(essence of Being) in our Sushupti (deep sleep). The 
father-preceptor, Uddalaka, in order to remind his son 
(Shwetaketu) that in this Avast ha, Atman alone exists has 
turned his son’s attention (mind) towards the Sanskrit 
word ‘ Svapiti * (is sleeping). He has explained it thus : 

trafa ^ [People say 

that - ‘Man is asleep (Svapiti), is it not ? Then, he is 
actually one with this very ‘ Sadvastu *. That Sadvastu 
being his very Swarupa (essence of Being) they say 
Svapiti. Svam (his own essential nature) he has merged 
in, is it not ?] This is the real purport, import behind this 
statement of Uddalaka. 

Even now we are all existing in our Swarupa alone. 
But we are now associated with adjuncts like the body, 
the senses, the mind etc. ; we also have the Visheshavijnana 
(special perceptual knowledge) of the type of cognizing 
the external objects by means of our instruments of 
knowledge (Jnana Karanas). Hence, we exist not only in 
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our Pure or Absolute Swariipa (essence of Being) but also 
another Agantuka Rupa (adventitious form) ; because of 
the reason of this adventitious form being there alone, we 
are being called Jfvas. But in Sushupti - in our deep sleep 
state - we do not have the experience of the external 
objects like sound, touch etc. ; we are not associated with 
either the body, the senses or the mind ; then in that state 
we arc not endowed with the special knowledge of the 
nature of - ‘This is such and such a thing’ - by our acts 
of seeing, hearing, smelling, touching and tasting. We do 
exist therein in the essential nature of Pure or Absolute 
Chaitanya or Consciousness alone which is Nirvishesha 
(devoid of any special attributes), Sanmdtra (Pure Exist¬ 
ence, Being). By virtue of that Anubhava (Intuitive Ex¬ 
perience) of that Chaitanya (Pure Consciousness) alone 
we are capable of remembering in the manner - ‘So far 
we were sleeping’ - as soon as we wake up. 

But because of the reason that in the waking we are 
seeing, hearing, smelling, touching or tasting those ob¬ 
jects, we are entertaining a deep-seated belief that those 
external objects are really existing. But the Atman who 
exists in our deep sleep and is of Anubhavarupa (of the 
essence of Intuitive Experience), we do not, in the same 
manner, see, hear, smell, touch or taste ; for that reason 
alone, we are all transacting in the manner - “In deep 
sleep there does not exist anything whatsoever ; therein 
we are not seeing either ‘I’ or ‘phenomena other than 
ourselves’.” But what is the ground reality ? Is it that 
we ourselves do not exist therein ? No one ever accepts 
that sort of a proposition to be true. For the belief 
(opinion) to the effect - ‘If anything is an object for our 
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sensations (sense-perception) of seeing, hearing, smelling, 
touching and tasting, then only that object is real* - to 
be rooted in our Mind, the real cause is our Mind being 
invariably and inextricably engrossed in the external per¬ 
ceptible things or phenomena alone. In our empirical 
dealings the innate attachment or identification of the type 
- ‘We are really of the essential nature of the conglom¬ 
eration of the body, the senses and the Mind* - shadows 
(nay haunts) us without let ; therefore, even if it is said 
that - ‘We ourselves did not exist in SushuptV - we are 
ready to accept that to be true ! If we observe deeply, 
if it were true that in deep sleep state our very essence 
of Being Itself did not exist, who - he or she, may be 
anybody - would have desired or sought for sleep ? The 
ground reality is : Therein the Jrva [the transmigratory 
soul, who is none else than this T concept with his 
indispensable paraphernalia of the body, the senses, the 
mind etc.] is asleep (, Svapiti ), meaning Svam Apiti (has 
merged in his essential nature of Absolute or Pure Being, 

Existence). ‘TTcTT TTl^T cRT fin^l ^qfd* - (Then he has 

merged in his Sadrupa Paramarthaswarupa or the really 
real essential nature of Absolute, Transcendental Being or 
Existence and has become one with It). When, in the 
true absolute sense, we have merged and become one 
with Sadbrahma - which is non-dual, one without 
anything else second to It - What a foolishness it is 
to think or reckon that we do not exist ! 

In that case, then at that moment why is it that we 
do not at all cognize the truth that we have merged in 
Sadbrahma Itself ? To this pertinent question of his son, 

Uddalaka has given the following answer : ‘"W ^ 
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ftfwwR -IHIcH*IIHi ^ajFIT W[, 

*ih<jR i % ^rai era ^ ^Rtsgsqi? wtsfw 

Sjgsnt ^TFT wliffH $^e|i)c| W ^if: W: ^ 

W ^ *rf?T wrat ^feT II’ - (Chh. 6-9-1, 2) - 
meaning, “The honey bees bring the juice from flowers 
of various plants and prepare honey. But in the whole¬ 
some honey nowhere do we come to know the juices 
being distinct therein in the manner - ‘This is the juice 
of this (such and such) flower’, ‘This is the juice of this 
(such and such) flower’ - ; everything has become pure 
honey alone. Is it not so ? In the same way, although in 
our workaday transactions the distinct knowledges of the 
type - ‘I am such and such a person’ and ‘These are such 
and such people’ - do accrue to us distinctly and vari¬ 
ously, in Sushupti, especially because of the reasons that 
neither these distinct creatures exist nor our adjuncts (like 
the body, the senses, the mind etc.) exist ; no instruments 
of cognition also exist ; no object or phenomenon what¬ 
soever other than one’s own Self exists therein ; every¬ 
thing has merged and become one with Atmaswarupa 
alone, the distinctive knowledges of the type - T, ‘these 
people*, ‘others* etc. do not occur or accrue. We all have 
become one with our Sadrupa which is verily our Swarupa 
(essential nature of Absolute, Pure Being, Existence). 
Because of the reason alone that thus being one with our 
Swarupa is - like the taste of the honey - the very 
Intuitive Experience of Supreme Bliss ( Ananda ), we all 
hanker so much after sleep ; we equip ourselves with all 
kinds of comfortable things like a soft bed, pillow, warm 
rug etc. so as to get sound sleep. 
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All right, let it be that in Sushupti we were one 
with that Sadrupa ; then because of the reason that we 
did not have either the senses or the Mind we were not 
able to cognize that we were in that Sadrupa ; but now 
(i.e. in the waking) we do have the body, the senses and 
the Mind - the whole gamut of instruments of cognition ! 
At least when we are awake why cannot we know in the 
manner - ‘In deep sleep we were in this particular manner 
one with Sadrupa , but now we have come to this state 
from there’ ? Just as a person who has reached or arrived 
at the village cognizes in the manner : ‘I have come to 
the village from my house’ - if we ask the question - 
“Why cannot we know that - *1 have come (here to the 
waking) from Sadbrahman ’ - - then the answer is : 

"im: TO: ^Udl^Tirar: HdVlfcll: 

*l«Mt*flRl II W *Mh|: TRI: W 3TIR ~={ 

W au'r^siH: 1R1 cqisJl gi q<jgl 

^it w wfit crt n" . 

(Chh. 6-10-1, 2) meaning : “That water which rose from 
the sea as rain-bearing cloud falls as rain and flows down 
in the forms of rivers like the Ganges etc. and (finally) 
fall into the sea alone. In this manner although over and 
over again these rivers like the Ganges, the Yamuna etc. 
are bom from the sea and are merging into the sea alone, 
we are not cognisant whatsoever of the fact that those 
various rivers have come out of the sea and merge into 
the sea alone, is it not ? In the same manner, we all of 
us are bom out of this sea called * Sadbrahman * and 
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having been different Jivas we transact variously and over 
and over again we merge into that very sea of Sadbrahman 
alone. Even so, we are not able to cognize the truth that 
- ‘We are always belonging to (are one with) that sea of 
Sadbrahman , and not distinct from It.’ Although all the 
Jivas are thus verily Sanmatra (Pure Existence, Being) 
Nirvishesha (devoid of special attributes) Brahman , not 
knowing or cognizing this truth, they are not at all 
cognisant of the truth that - ‘They are coming out of that 
Sadbrahman over and over again.’ Whatever creatures 
they were considering, reckoning themselves to be due to 
the Vasana (latent impression) of Ajnana (ignorance), 
becoming those very different creatures they are waking 
up over and over again. In Sushupti all the creatures - 
not only the human being but also the tiger, the lion, the 
jackal, the boar, the butterfly, the insect, the giant fly, the 
mosquito - all these have attained Sampatti (merger, one- 
ment) in Sadbrahman alone and exist in the Swarupa 
alone of that Brahman. Once again while waking up the 
tiger wakes up as a tiger alone ; the lion as the lion 
alone ; the bear as the bear alone - similarly the human 
being wakes up as a human being alone.” Thus is the 
profundity and power of Ajnana ! Although we are one 
with Brahman , exist in Brahman and carry out all our 
empirical transactions in Brahman alone, the Vasana (po¬ 
tential impression) of Ajnana that we are such and such 
Jivas (individual souls) has stuck on, adhered to all of 
us ! 

There is no reason whatsoever to doubt in the 
manner - “From this extremely subtle Atmavastu (Reality 
of the Self) how at all can such a variegated and won- 


164 


The Basic Tenets of Sankara Vedanta 


derful and extensively spread-out world come out ?” The 
seed of a pine tree is so microscopic, small, is it not ? 
Even so, from such a microscopic seed is not such an 
amazingly big tree with many branches and sub-branches 
bom ? It is seen in the world that from a small thing 
a huge thing'is bom ; what is actually seen, can it be 
neglected or discarded saying that it does not agree with 
logic ? In Sushupti merging or becoming one with 
Sadbrahman and then over and over again waking up in 
our respective forms as individual Jrvas - all this is in 
everyone’s Anubhava ; and hence one should not discard 
such a universal experience and forward an illogical or 
unreasonable argument ; there is wisdom in adopting, or 
rather adapting, our logical argument itself so as to be in 
consonance with Anubhava (universal experience). Only 
from such an approach we attain Shreyas (Beatitude, 
spiritual solace). 

Let it be. Yet another doubt of the type - ‘How at 
all can we cognize such a non-perceptible (beyond the 
ken of our senses and mind) Saddtmavastu V - may 
torment us. For this, Uddalaka has given a suitable illus¬ 
tration ; if we put some salt granules in water, they get 
dissolved and merged in (become one with) water. Then 
if we put our hand and search for the salt granules, they 
may not be grasped by the hand any more. Even so, can 
we not find out the truth that they are all there in the 
water by tasting the water by our sense-organ of tongue ? 
At that moment we come to realize that - ‘In and through 
the water the salt has pervaded (spread out)*, is it not ? 
In the same manner, Atmavastu may not be perceptible 
to our sense-organs ; even so, if we observe through the 


Satsampat from Sadvijnana 


165 


‘eyes of Anubhava' it becomes quite clearly discernible 
that - ‘This Atma Tattwa alone is pervading everywhere 
and this Tattwa alone is the Atman (innermost essence of 
Being) for everything.’ 

Now another doubt may arise : ‘If Anubhava alone 
is thus the basic device to cognize a Vastu (substance, 
Entity) which is not perceptible to any sense-organ, then 
where is the question of knowing or cognizing this Tattwa 
from others ? Can we not know or cognize it by our¬ 
selves ?’ In answer to this question, Uddalaka has nar¬ 
rated an episode : In the olden days a resident of Gandhara 
State was robbed of his wealth by thieves who took him 
blind-folded to a far-off wild forest and left him there. 
He was unable to know where exactly he was, suffering 
from acute thirst and hunger and being terribly afraid of 
wild animals like tiger, bear and thieves ; thus being 
tormented in that forest, he kept shouting for help in the 
manner - ‘Please someone help me, release me ! Thieves 
have tied me up and left me here blind-folded !’ At that 
moment, one particular passer-by, out of compassion, 
untied him, removed the cloth around his eyes, gave him 
full details of the landmarks of his path to his State and 
sent him. Then that man, by the dint of his intelligence, 
remembering the path, was said to have returned to his 
native State and home. In the same way, this Jrva has 
been caught hold of by the thieves called Indriyas (sens¬ 
es) and is wandering about in the wild forest of Samsara. 
When an extremely compassionate ‘preceptor’ unties his 
knot of Avidyd, this disciple by means of his Jnanachaksus 
(eye of Knowledge, Intuition) looks within himself and 
by virtue of his own Anubhava (Intuitive Experience) 
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cognizes Atman. It is quite but natural here in this 
context that for all of us who are habitually looking 
outwardly through our senses, there is a dire need of a 
spiritual preceptor who is himself an Anubhavi (one who 
has realized the Ultimate Reality in his own Intuitive 
Experience) who can instruct in the manner : ‘Look 
within yourselves, cognize the Tattwa.' In the absence of 
the proper spiritual instruction by a knowledgeable, well- 
qualified preceptor we too, like that rich resident of 
Gandhara State, will keep on getting blind-folded and 
merely (helplessly) be suffering untold miseries in this 
wild forest of Samsara , is it not ? 

To those people who have attained this Sadbrahmatma 
Jnana there is no Duhkha (misery) of this Samsara 
(transmigratory existence of repeated births and deaths) ; 
but for the rest of the people this is unavoidable. In order 
to inculcate this truth also Uddalaka, Shwetaketu’s father- 
preceptor, has given an apt illustration. That very illus¬ 
tration has been suitably adapted here in a very familiar 
manner. If, suppose, a thief is caught by the police and 
during the inquiry if it is proved that he uttered a lie and 
really he has committed a theft, then he has to undergo 
the respective punishment and to suffer a great deal. But 
if it is proved that he had not committed any theft at all, 
then the police release him, is it not ? In the same 
manner, one who has cognized the truth in the manner 
- ‘This whole universe has been caused by Paramatman 
alone ; to me that Paramatman Himself is the real 
Atman ; that very Paramatman is Paramarthasatyaswarupa 
(the very essence of the Absolute Reality), all else is - 
when compared to Him - invariably false or unreal* - 
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attains Shreyas (Beatitude, solace) ; to him the Duhkha 
that is caused by this false or untrue Samsara cannot taint 
or touch whatsoever. But if we do not endeavour to 
cognize the truth but believe staunchly that this form or 
nature of Kartru-Bhoktru (agent of action-cum-enjoyer) of 
ours is itself real, we become verily the thieves who have 
stolen our real Atmatattwarupa ; and for t we 

would have to perforce suffer the miseiy of Sctm^nw over 
and over again. Though some people do not know the 
Tattwa , they are bragging and professing in the manner 
- ‘I am verily Brahman ; I have already cognized the 
Absolute Reality ; where is the question of my knowing 
anything from others ?’. Even such people - just like the 
thief who has uttered a falsehood - will have to undergo 
a rigorous punishment fit for their crime. On the other 
hand, those people - just like the honest Shwetaketu - 
acquire the spiritual instruction from a preceptor and 
attain the Anubhava (Intuitive Experience) of the type - 
‘All is verily Sanmatra Brahman ; That alone is really 
the Atman of everyone ; That alone I am’ - such people 
not only attain Satsampat Itself in deep sleep but also 
attain It eternally, perpetually and become Nityamuktas 
(eternally Liberated, Realized Souls), to enjoy that Bliss¬ 
ful state. 


XIX. Brahmatma Vidya 

So far all along we have completely relied upon 
Anubhava (Intuitive Experience) alone and have been 
cognizing the various methodologies meant for determin- 
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ing the Atmaswarupa. In the previous chapter we have 
deliberated upon the method of Intuiting the purport behind, 
or implicit in, the most famous Upanishadic statement of 
Tattwamasi (That thou art). Some present-day Vedantins 
are propounding that ‘ Tattwamasi * is an Upadesha Vakya 
(a profound sentence meant for spiritual instruction and 
initiatia the sentence - Aham Brahmasmi (I am 

verily «**»#*#*) is said to be Anubhava Vakya (a 
sentence pertaining to one’s Intuitive Experience) - thus 
they are categorising these sentences. It is true that the 
preceptor teaches in the manner - ‘You are verily Brah¬ 
man ’ - while the disciple Intuits in the manner - ‘I am 
verily Brahman *. But for both these sentences Anubhava 
alone is the support or substrate ; in fact, in Anubhava 
alone their ‘Knowledge’ has invariably to culminate. Es¬ 
pecially from this viewpoint there is no difference what¬ 
soever between these two sentences. 

Here certain points pertaining to the Upanishadic 
sentence of - ‘Aham Brahmasmi’ - will be presented. 
This deliberation too has perforce to take complete re¬ 
course to, or given all the predominance to, Anubhava 
alone. Because of the reason alone that we have not 
cognized Brahmatmaswarupa , we are of a form or nature 
which is finite and limited, as also Anadi Bhrdnti 
(beginningless delusion) has taken root in us ; merely by 
Intuiting that we are truly Brahmatmans this delusion 
disappears and we become Sarvatman (all-pervasive Self). 
The essential natures of these Vidya (Self-Knowledge) 
and Avidya (Its absence, ignorance) and their respective 
functions, effects are described in one section of ‘Briha- 

daranyaka Upanishad : “W 
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crat ^Ri jm«jwm ^ ^ tr- 
*1^ cW^fai <TOT HH'»m u li diftdWd: Tlf^st 

I dr«H«ld[^ TT ^ sUHItHlfa ^ I? 
tTEif% i sum ifti 

O 

W ^ ^dMIH, II” - (Bri. 1-4-10). 

Here how did the Sarvatmabhava (cognizing every¬ 
thing as one’s own Atman or Self) accrue to Brahman ? 
If it is said that without cognizing anything whatsoever 
Brahman became everything, then why can’t that same 
thing accrue or occur to us ? Or, in the alternative, if it 
is said that because of the reason alone that Brahman 
cognized another Tattwa (Reality), It attained Sarvabhava 
(becoming one with everything) - then the question aris¬ 
es : ‘That another thing or Reality - how did that attain 
‘Sarvatmabhava ’ ? Then, how did that second Tattwa too 
having cognized yet another thing attained Sarvatmabhava ; 
again how did that third Tattwa , having cognized another 
thing, attained Sarvatmabhava and so on. Thus for a 
series of questions or objections there is no end, or no 
finality is reached. ‘How can we resolve this difficulty or 
predicament ?’ - To this question a proper answer has 
been provided here in the above sentence. 

This difficulty, or rather confusion, has arisen be¬ 
cause of the reason that the literary meaning of the 
sentence - ‘Having cognized another, Brahman became 
everything’ - has been taken. It has been stated in the 
Vedas that if an Upasaka (one who contemplates) actually 
contemplates on his deity of adoration or meditation with 
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the intense feeling - ‘That deity is myself alone* - he 
verily attains the innate nature of that deity. In the same 
manner, because of the reason that for this Sruti sentence 
a wrong interpretation has been made as - “We should 
meditate or contemplate on Sarvarupa Brahman as - ‘I 
am verily That Brahman ’ - and we should attain SAshatkara 
(materialization)” - the problem has arisen. Actually the 
ground reality is not so. All that exists is merely Brah¬ 
man alone ; That alone is verily the Atman (Self) of all 
of us. That Entity called * Brahman ’ is not something 
separate or different from us ; like the Upasya Devata 
(deity meditated upon), It does not exist finitely or in a 
limited form in some comer of space ; neither is there 
any need of meditating upon It and only then we have 
to perforce obtain or attain Its Swarupa (essential nature 
of Being). For the sake of those middle-class seekers who 
are not able to raise their Mind to the lofty, profound 
level, so to say, capable of Intuiting this Paramartha 
(Absolute Reality) it has been stipulated in the Sruti , it 
is true, by way of a Vidhi (injunction), that they should 
meditate ( Upasana ) on It in the manner - ‘I am verily 

that Brahman .’ <<afad: 

ilcqify^rqaif^V, meaning - ‘That Brahman which is 

Sarvatman is verily my Atman (Self) ; after I leave this 
mortal coil (body) and migrate from here I will go and 
reach this Atman ’ - thus the Up Osaka (meditator) has to 

meditate ; and further it is stated : <7 TFT ^ 

fqfaPfccHiRn ffcl <rHis - (Chh. 3-14-4) - meaning 

- “To one who does not get any doubt of the kind - 

‘Whether I will attain Brahmaprapti (attainment of the 
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Knowledge of the Ultimate Reality) or not V - to such 
a person as a fruit of his Brahmasakshatkara (material¬ 
ization of the Absolute Reality), in due course of time 
Brahmaprapti will be attained - thus the sage Shandilya 
has stated.” But that itself is not the final Jnana (Intu¬ 
itive Knowledge) pertaining to the Entity of Brahman 
which is the Absolute, Transcendental Reality ; that too 
is Avidya alone. The Brahmavidya that we have taken 
up for deliberation now is not such XJpasana (mental 
meditation) ; there is no need whatsoever of believing 
with all Shraddha (faith) that in due course of time this 
will yield its fruit. If the seeker cognizes, Intuits Brah¬ 
man he verily, instantly becomes Brahman ; for, having 
always been Brahman , due to Avidya (ignorance) - due 
to beginningless Bhranti (delusion) of the nature of mis¬ 
conception alone - the Jiva has believed that - ‘I am 
finite and distinct* - and is suffering in this (ocean of) 
Samsara. Such a profound Jnana of a lofty level is this 
Brahmatma Vidya ! 

Now let us find out the answer for the first ques¬ 
tion that we have raised. The Sruti answers : “This was, 
in the beginning too, Brahman alone ; It cognized Itself 
in the manner - ‘I am verily Brahman ’ ; by virtue of that 
(cognition) alone It became everything.” For the Sanskrit 
words like ‘ Brahman', ‘ Sarva\ ‘Purna ’, ‘Kntsna ’ - the 
meaning is ‘everything*. These words actually do not 
signify either any number or any quantity, measure ; they 
are words which point out the totality of an Absolute 
Reality Itself, in truth. All that ‘is or exists’ is one and 
one alone (non-dual Reality). That (Entity) verily we 
are ; apart from our own Swarupa (essential nature of 



172 The Basic Tenets of Sankara Vedanta 

Being) there does not exist anything else whatsoever. It 
being so, although we are all really of the very essence 
of Brahman (.Brahmaswarupa ), without knowing or 
cognizing It, we have misconceived in the manner that - 
‘I am finite and limited to be of the proportions of the 
body, the senses etc.* This very truth the Sruti is pro¬ 
claiming in the manner - ‘AH this was in the beginning 
Brahman alone.* The expression ‘in the beginning* really 
means - ‘before attaining Jnana'. Due to Ajnana alone we 
are not having the Jnana of the type - ‘I am verily 
Brahman ’ ; this is not the empirical or mundane ‘ Jnana * 
of divided or distinct appearances like Jnatru (knower), 
Jnana (means of knowledge) and Jneya (object of knowl¬ 
edge) ; It is verily that Jnana (Intuitive Knowledge of the 
Self) of the essential nature of Anubhava (Intuitive Ex¬ 
perience) which enables' us, nay. Itself directly Intuits, 
cognizes in the manner - ‘I am verily everything.’ 

For the proper or real Jnana in esse with regard to 
(the Absolute Reality of) Brahman not having accrued to 
us, Avidya (or Ajnana) alone is the (screening, covering) 
impediment. A sea-shell is always (existing as) a sea-shell 
only ; in it there is not even an iota of silver. Even so, 
due to Bhranti (delusion) it appears to us to be silver ; 
in fact, that Avidyabhranti (delusion due to or of the 
nature of ignorance) is itself the impediment to know or 
cognize it to be a sea-shell ; whether they are Devatas 
(deities or divine beings), Rishis (sages) or human beings 
- all are really Brahman alone. Among them that deity 
to whom the Jnana (Intuitive Knowledge or Experience) 
of the type - ‘I am verily Brahman * - accrued, only to 
that particular «teny the Ajnana of the type - ‘I am a 


Brahmatma Vidya 


173 


deity who is distinct or finite’ - has disappeared. To the 

Risk is too it is the same. That Rishi to whom a Jnana 
• • 

of Anubhavarupa (of the essential nature of Intuitive 
Experience) of the type - ‘I am verily Brahman ’ - 
accrued, to that Rishi alone Sarvatmabhava (cognition of 
being one with everything) has accrued ; the remaining 
deities and Rishis - even if they are great souls - all of 
them are, from the viewpoint of the Brahmajnani , verily 
Ajnanis. Among men too it is the same case. Those men 
(or women) who have attained the Anubhava of the type 
- ‘I am myself verily Brahman ’ - are, in truth, one with 
Brahman of the very essence of everything ; all the 
others are, from Vyavahara DrishA , Ajnanis indeed. In 
ancient* times a Rishi by name Vamadeva attained, ac¬ 
quired this Brahmatmavidya ; by virtue of that, the in¬ 
dividualistic, distinct or finite sense of the type - ‘I am 
Vamadeva’ - disappeared. Then he, on the strength and 
support of Jnana , instantaneously attained the Sarvatma- 
bhava of the type - ‘I am myself Manu ; I am myself 
the Sun.’ On the strength of this Jnana alone he found 
out the Mantras (aphoristic verses) of the Rigveda, viz. 

Here in this context it should be discerned that 
pairs of events like - Ajnaha disappearing (or getting 
sublated) and Jnana accruing (or being attained) ; 
Abrahmatwa (not being Brahman) being got rid of and 
Brahmatwa getting established ; Asarvatwa (not being 
everything) being sublated and Sarvatmatwa (being the 
innate Self of everything) being acquired - do not occur. 
In truth, everyone here and now are verily of the essence 
of Brahman , they are verily everything that is or exists ; 
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in order that this Jnana should accrue to us there is no 
rule of law that we should be invariably great and very 
powerful Rishis (sages) like Vamadeva. If the proper 
Pratyagd/ish/i (introverted vision, introspection) exists (or 
is acquired), even now anybody - whosoever he or she 
may be - can earn this Jnana of the type - ‘I am verily 
Brahman ; he can also acquire Sarvdtmabhava. In the 
work by name Naishkarmyasiddhi Shri Sureshwaracharya 

has written : I 

II* - meaning - ‘For Brahman there is no 

relationship whatsoever with time and space ; for, time- 
space etc. are the effects, products of Avidya. Really 
speaking, time-space-causation - all these categories or 
concepts - are verily Brahman of the very essence of 
Anubhava. Therefore, to say or assert in the manner - 
‘ Ajnana disappears (is sublated) now, in such and such 
a place and due to such and such a cause ; similarly 
Jnana accrues or is acquired in such and such a moment 
of time, in such and such a place and due to such and 
such a cause* - is also Ajnana alone. There does not 
exist any Ajnana which does not disappear or is sub¬ 
lated ; nor there exists a Jnana which does not accrue 
or is not attained. In truth, all these (concepts of) Jnana 
and Ajnana are verily Brahmdtman alone of the very 
essence of Anubhava (Intuitive Experience). 

Therefore, the statement : ‘ Brahman Itself cognized 
Itself - should not be misconstrue i that “In ancient 
times, Brahman got rid of Ajnana and acquired Jnana and 
thereafter, in due course of time, It (i.e. Brahman) ac¬ 
quired Sarvatmabhava. Brahman did not cognize Brah - 
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man , making Itself an ‘object of cognition’ ; thereafter It 
did not become Sarva (everything). The distinctions of 
the type - ‘ Jriatru , Jnana , Jneya' as also the distinct 
events like - ‘disappearing’ and ‘accruing, acquisition’ - 
do not exist whatsoever in Brahman ; because of the 
reason that we are verily Brahman (i.e. eternally, here 
and now), there is no Avidya even now (i.e. as we are 
deliberating upon It) in our Swarupa ; nor is there any 
necessity of Vidya accruing afresh. If this profound truth 
is Intuited, cognized to culminate in our Anubhava (In¬ 
tuitive Experience), the fact that - “ Vyaktitwa (individu¬ 
ality of the nature of ‘I’ concept, notion) never existed 
in us” - becomes resplendent, effulgent in us. 

The statement : “Among the deities, sages or hu¬ 
man beings some who cognized in the manner - ‘I am 
verily Brahman ’ -” - also should be discerned in the 
same manner. Manifoldness of the type - ‘many deities’, 
‘many sages’, ‘many human beings’ - does not exist 
whatsoever in Brahman. In fact, just like the Rishis 
who have the vision of the Mantras, the deities who 
are having the powers of becoming invisible etc., the 
human beings who are great, famous endowed with 
riches like money and gold etc. - even the common 
ignorant or illiterate people, weak and emaciated people 
with limited strength, people who are physically hand¬ 
icapped or blind and deaf from birth - all of them 
he**e and now, eternally, are verily Brahman alone 
which is non-perceptible, non-dual and beyond the 
ken of distinctions brought about by time-space-cau- 
sation categories. If it is taught in the manner : ‘ Brah¬ 
man cognized Itself alone by Itself ; similarly, all of you 
cognize (Intuit) your innate essence of Being of Atman 
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(Self) alone, by virtue of that you will become (one with) 
Brahman ’ - it really means that we should never imagine 
(misconceive) any concepts of inner aspect (interior) and 
external aspect (exterior) in Brahman (the Absolute Re¬ 
ality). The distinctions of not-selves like the body, the 
senses etc. were never existing in the past for any one 
of us ; in the future also there is no need whatsoever of 
discarding or dislodging this concept of distinction and 
then become Brahman at all. Now itself (as it is at 
present) everything is verily Brahman alone. It is also not 
the case that to those who cognize this truth, by means 
of a ‘medicine' called Brahmatmavidya the disease of 
Abrahmatwa (not being the Ultimate, Absolute Reality of 
Brahman) does not vanish in reality, actuality. On the 
other hand, if it is instructed in the manner - Tattwamasi 
(That Brahman Itself thou art) - the true seekers say : 
“Yes, very true ; ‘Aham BrahmdsmV (I am verily Brah¬ 
man)” To such people here and now itself the Intuitive 
Experience of the Nityasiddha (eternally established or 
existing) Sarvdtmabhdva (oneness with everything) has 
accrued readily, Intuitively. 


XX. SlJSHUPTATMA TaTTWA 

In order that Brahmdnubhava that is expounded in 
Vedanta accrues to us, we should constantly (repeatedly) 
contemplate upon Atmaswabhava (essential nature of Pure 
Being-Existence of the Self or Pure Consciousness) which 
is in every one's experience in Sushupti (deep sleep). For 
the superior class of seekers, merely by virtue of this 
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contemplation alone Anubhava (Intuitive Experience) may 
dawn. Hence, we will take up now for our deliberation 
in the main, the ‘ Atmaswarupa ’ of that Avastha. 

(1) There is a brief but pregnant sentence in 
Prashnopanishad which is the reply given by the Rishi 
(sage who was the preceptor) by name ‘Pippalada’ to a 

query by a pupil, Gargya : “R^michi TUT TTMT 

ll” - (Prashna 4-11). To wit : In Sushupti our 

Vijnanatman (T notion, concept) does not exist ; neither 
do the senses or their Adhishthatm Devatas (deities who 
are supporting, sustaining them) exist therein ; nor do the 
primordial elements like Prithvi (earth) Ap (water) etc. 
exist. Then all these have become one into an Akhanda 
(mass), Advitiya (non-dual), Nirvishesha (devoid of any 
special attributes), Paramartha Tattwa (Absolute Reality) 
by the name of Akshara - which Entity alone remains. 
In That Tattwa alone all this world of duality, diversity 
has merged. Without there being a body which is phy¬ 
sically made out of the five primordial elements, the 
senses, as also, externally, the objective phenomena not 
being there - we can never have the special (distinctive) 
knowledge of the type - ‘I am cognizing this object’. 
Because of the reason that the Anubhava (Intuitive Ex¬ 
perience) of Sushupti (deep sleep) is accruing to all of 
us, it evolves from this that - “Our essential nature of 
Pure Being then was verily ‘Akshara Brahman 9 , devoid 
of any special feature or attribute whatsoever” - this is 
the real truth (beyond any doubt). If anyone through 
effort dissolves or merges hj$ senses, mind etc. and gets 
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established in his Atman - that Avastha (state) is called 
Samadhi ; but when all these (adjuncts) get dissolved or 
merged quite naturally due to causes like exhaustion etc., 
and one remains in the nature of ‘ Akshara * - we conven¬ 
tionally call it Sushupti (deep sleep). If we observe 
deeply, both these are not at all separate Avasthas (each 
one being distinct) ; at that moment, we are all existing 
in our really real Swarupa (essential nature of Pure, 
Absolute Being-Consciousness-Bliss). That is all. 

One who attains this ‘ Aksharaswarupa * so as to 
culminate in his Intuitive Experience is Sarvajha (Omni¬ 
scient) ; he alone has become everything, he has become 
Jnanamatraswarupa (of the very essence of Pure Con¬ 
sciousness). He has entered into ‘Sarva’ (meaning, 
Aksharabrahman Itself which has become or pervaded 
everything) and has merged or become one with It. When 
we say - ‘He has become Sushupta - or he is sleeping’ 
- it is not meant to be a ‘Kriya’ (action) ; for, at that 
moment he does not have Kart/utwa (agentship of ac¬ 
tion). In fact, it is a Sthiti (condition) devoid of any 
Kartsutwa and any transaction or function. If this is 
ruminated over in our mind, we actually attain ‘ Samadhi ’ 
itself. In Samadhi we do not possess any body, senses etc. 
whatsoever ; to affirm that they exist, our Vijnanatman 
(T concept) himself is the witness or proo£ is it not ? 
Even that Vijnanatman has totally got dissolved in Para - 
mdtman herein. This ‘Atmaswabhava ’ is - as it is stat¬ 
ed q>4» j u - ‘It is neither an entity 

which gets exhilerated or excited, nor gets dejected or 
depressed as a result or fruit of any action.’ 

(2) There is a sentence in Kathopanishad like : 
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‘5R^I«li ^ ^ I ^JIcH€IHHIHi W sftrt 

^ #*rf?T II’ - (Katha 6-6). To wit : The senses are bom 

from their respective primordial elements and are grasp¬ 
ing, comprehending their respective objects in the waking 
and the dream. In deep sleep they once again get dis¬ 
solved or merged along with the primordial elements in 
Sushuptatman . For the sake of Vijnanatman (T concept, 
ego) the senses are bom and are functioning ; but in a 
state wherein the Vijnanatman himself does not exist, 
there is no scope whatsoever for those senses to exist. 
This truth should be ruminated over and over again. By 
this, the Intuitive Experience that - “This Vijnanatmatwa 
(T concept or egoism) is not in the least related to or 
associated with our real Swarupa ” - will accrue. This 
alone is what is called ‘ Atmanubhava .’ 

(3) In the Mandukyopanishad there is a descrip- 

tion of the Sushupti state : 'WcTWR T^fbTjT: WR 

^ I!’ (Mandukya 

5). To wit : In the state called ‘ Sushupti ’ all the distinc¬ 
tions of Vishaya (object) and Vishayi (subject) have dis¬ 
appeared and everything has become one unitary Entity 
just like a lump or mass of Absolute Existence. Therein 
there does not at all exist any distinct special knowledges 
or cognitions for each and every object ; they too have 
been rendered into Mere or Pure Jnana (Knowledge, 
Intuition) and have merged into, or have become one 
with, Atmaswarupa Itself. Therein - just as now in the 
waking - due to the categories or concepts, of the subject 
and the object what happiness or pleasure we experience 
- that kind of happiness does not exist ; one and one 
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Ananda (Bliss) alone exists. Then our Existence, Con¬ 
sciousness or Awareness, Happiness or Pleasure - all 
these have become verily our innate Swarupa. Therein 
our Atman (Self) is Himself the Existence, Conscious¬ 
ness, Bliss. Quite different from the existence-conscious¬ 
ness-happiness of the workaday world, the Nirvikalpa 
(that which is beyond all concepts) Sat-Chit-Ananda 
Swarupa Itself is verily ours. Though words are Loukika 
(empirical, belonging to the world of duality), that Atma- 
swarupa that has to be cognized by means of or through 
the medium of those words is quite different, distinct 
from the objects or phenomena of the workaday world. 
(4) In the Brihadaranyaka Upanishad there is a 

sentence pertaining to Sushupti state : 

T wmi fww 

H 3TT3TRT: ^ cTTpT 

3^?: ||* - (Bri. 2-1-17). To wit : In the form 

of a discussion between two persons, viz. a King by na¬ 
me ‘Ajatashatru’ and a Brahmin by name ‘Driptabalaki- 
gargya’ - while engaged in determining the Tattwa (Ab¬ 
solute Reality) this sentence occurs. The Brahmin ‘Gargya’ 
was very much devoted to and established in Upasya- 
brahman (the Reality as the object of meditation), having 
believed deeply that the Purushas (Beings) who exist in 
Adityamandala (sohu* region) etc. are themselves Brah¬ 
man (the Absolute Reality). Now, this above sentence is 
quoted by Ajatashatru in order to indicate, teach Shuddha 
Brahman (Absolute, Pure Reality) which is different or 
beyond that Aparabrahmaswarupa (inferior form of Brah¬ 
man tentatively assumed for the purposes of meditation). 
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Before we go to the Sushuptavastha (deep sleep 
state) this Vijnanamayapurusha (Pure Being of the very 
essence of Pure Consciousness appearing as T concept, 
ego) withdraws His power of becoming aware of special 
features which rests in the senses like the speech etc. (i.e. 
Karmendriyas , as also Jnanendriyas like eyes, ears) ; in 
Sushupti He exists invariably in the form of Parabrahman 
Itself in the Hsidayakasha (empty space of the heart). 
Thus when He withdraws all the Indriya-Jnanas and 
becomes one with or merges in Brahman which is indi¬ 
cated by the word ‘Akasha' - then He begets the nomen¬ 
clature of Swapiti (He is asleep). The implicit subtle 
meaning of this word * Swapiti ’ has already been de¬ 
scribed, explained once. The Vijndnamayatman then has 
merged in His Parabrahmaswarupa (the essential nature 
of Absolute Reality) Itself which is His Paramarthaswarupa 
(essence of Pure Being-Consciousness-the Absolute, Tran¬ 
scendental Reality), which is all-pervading and untouched 
or untainted like A kasha (empty space) ; then He does 
not have any Samsara (transmigratory existence) of the 
form or nature of Indriyavyapara (functions of the senses). 
The implicit, intended purport behind this statement is : 
Thus being devoid of Samsaraswabhava of the nature of 
Kriyd (action), Karaka (means of action), Phala (resultant 
fruit of action), because He rests in His glorious essence 
of Pure Being-Consciousness-Bliss alone, He has gained 
the name of ‘ Swapiti ’. Ajatashatru had asked Gargya : 
“Then in Sushuptavastha where was this ‘Person’ ? Now 
wherefrom did ‘He’ come ?” Because of the reason that 
Gargya did not know the answers to these questions, 
Ajatashatru signifies about the Anubhava (Intuitive Expe- 
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rience) of this Sushupti and has stated in the manner : 
‘Then He remained in Paramatman (the Supreme Self) 
which is verily His Svabhava (essential nature of Being). 
Now from that very Paramatman alone He has come and 
is appearing as Vijnanatman .’ 

(5) In the Brahma Sutras too while discussing 

about Sushupti Shri Badarayana has stated : 4 a^i4l 

- (Bra. Sutra 3-2-7). To wit : One 

who has come to the dream from waking, when he comes 
to Sushuptavastha in which even that dream too vanishes 

- he merges in Paramatman alone through the Nadis 
(subtle nerves). Therein he has described Sushupti as 
Tadabhava (absence or non-existence of Svapna or dream) 
and not that therein Jiva has a relationship with any 
particular phenomenon or object in the manner of, or as 
an, injunction ; this fact must be properly , pointedly 
noted. By this it evolves that Shri Badarayanacharya’s 
genuine opinion was : ‘Devoid of any taint whatsoever 
of any adjunct, to be one with Paramatman who is one’s 
own Swarupa or essential nature of Pure Being is itself 
Sushupti .’ 

(6) In the Gita Bhashya too Shri Sankara has 

written : ^ 

i wtri, mPttHcqqfarHtt 

- (Gita Bhashya 18-66). To wit : In states like Sushupti 
(deep sleep), Samddhi (trance) etc. the delusory parapher¬ 
nalia or retinue of the ‘I’ concept of the type of the body, 
the senses etc. have been rendered non-existent. There- 



Spiritual Practices for Adhyatmavidya 


183 


fore, it amounts to saying that - “Due to the delusion 
to the effect that - ‘The body, the senses etc. themselves 
am I’ - we have got this Samsaritwa Bhranti (delusion 
of transmigratory existence), but it is not existing in 
reality.” This is the real purport behind this Gita Bhashya 
sentence. 

/ 

Thus in Sruti ( Upanishads ), Sutra {Brahma Sutras) 
and Gita Bhashya - in all these texts it has been consis¬ 
tently and clearly stated that - ‘In the state called 
‘Sushupti’ we exist in our Paramartha Swariipa of 
Brahman alone ; because of the reason alone that we 
have not cognized this truth, we are afflicted by this 
delusion of SamsdraJ Even so, some people are callous¬ 
ly stating that even there (i.e. in Sushupti) we have a 
particular Samsira Dosha (defect of transmigratory exist¬ 
ence) called ‘Mulavidya’ entailing us ; this theory is 
baseless and illogical without any support of evidence of 
any kind. Let their doctrinaire teaching be anything, but 
if we examine our deep sleep experience in consonance 
with Shri Sankara’s spiritual instruction, to those quali¬ 
fied people who are Jijnasus (true seekers of Liberation, 
Self-Realization) there will never occur any doubt what¬ 
soever pertaining to the truth that - “The Vedantic spir¬ 
itual teaching - ‘We are all verily of Brahmaswarupa ’ - 
is totally in consonance with universal Intuitive Experi¬ 
ence.” 


XXI. Spiritual Practices for Adhyatmavidya 

To those who are Mumukshus (people seeking Be¬ 
atitude or Liberation here and now) alone the Juana 
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(Intuitive Knowledge) of Paramatman (the Supreme Self 
of the very essence of Pure Absolute Existence-Con- 
sciousness-Bliss) which is expounded in the Sruti ( Upa - 
nishadic lore, scriptural texts) accrues. If the proper or 
suitable implements or instruments of action are not 
acquired, (even in our workaday world) no person can 
aspire to beget or obtain what is possible to acquire, is 
it not ? Hence, we will now consider, deliberate upon the 
topic of - ‘Which are those Sadhanas (spiritual practices 
or disciplines) which a Paramartha Jijnasu (seeker of the 
Absolute Reality of the Self) has perforce to be endowed 
with V 

(a) Ml-MHIcm cTeqt H 'fcpiT ^jpTT I 

STRUT 11 ’ - (Mundaka 

3-2-3). To wit : This Atmalabha (attainment of Self- 
Knowledge) alone is greater Labha (profit, benefit) than 
all other Labhas (mundane benefits). Even so, in order to 
acquire or attain It, there may be many Sadhanas to be 
practised or gone through - this sort of an idea or concept 
need not be entertained. There isn’t such a great need of 
reading or studying scriptural texts for the sake of 
‘Atmalabha ’ ; even the faculty or extra-ordinary capacity 
of remembering everything that one has read or studied 
is not a spiritual practice for this ; neither listening to 
discourses or lectures by many people (scholars) is also 
not so very important. For, this Paramatman is not one 
who can be attained by means of reading or studying 
many texts, remembering their contents and then through 
Vichara (deliberation), doing something in order to attain 
Him. Because, He, being verily our Swarupa , is Nitya - 
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labdhaswarupa (of an essential nature of Being who is 
ever available and acquired), but yet now (in our present 
condition) He remains without being acquired by us. The 
main or principal Sadhana to be performed for Atmalabha 
is to acquire, at the outset, the innate and intensive 
aspiration of the type - ‘ Paramatman alone we want or 
seek.* Then Paramatman Himself will provide or procure 
all the Sadhanas needed for Atmalabha . Swami Viveka- 
nanda was reluctant to address the huge congregation at 
the ‘Conference of All Religions of the World’ in Amer¬ 
ica. But when the president of the Conference compelled 
him saying - ‘You have to speak now’ - he remembered, 

recited quietly the verse : ch^lfd qmicn H'&m 

fnftH I W ^ II’ - [If the benign 

grace of Him accrues, even a dumb man becomes an 
orator, even a lame person surmounts a mountain - such 
a Mddhava (Shri Krishna) who is of the very essence of 
that Paramananda or Absolute Bliss, I invoke, adore] and 
after discerning its real meaning or purport he began his 
speech, it seems. By the grace of God, the opening words 
of his address, viz. ‘Sisters and Brothers of America’ - 
came out of his mouth. For all those foreigners, such a 
kind of speech (oration) which enchanted and enticed 
away the minds of all of them was itself quite new. 
Admiring that style of speech saying that - ‘Did you 
listen ? Oh dear, What a profound sentiment it is !’ - 
the people gave him a standing ovation for nearly ten 
minutes ! The Swamiji could not make out what was the 
purport of such an ovation at all ; but after some time 
it flashed to his mind that his loving and heartfelt words 
touched the strings of everyone’s heart and induced their 
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minds to listen to his teachings with rapt attention, and 
all this was due to the benign grace of the Lord alone. 
Thus if all of us humbly and whole-heartedly seek for 
Paramatma Prapti (attaiment of the Supreme Self) alone, 
by virtue of His compassion, we all will acquire all the 
qualities or capacities to be able to perform the right 
Sadhana. 

(b) ‘HlPcKdl WIHHlfed: I 

II’ (Katha 2-24). 

To wit : To one who has not given up bad, sinful 
habits or behaviour, to one who cannot control the va¬ 
garies of the senses, to one who does not hanker after 
bliss or happiness of the nature of mental peace or 
satiation - Atmalabha (the great benefit accruing from 
Self-Knowledge) which has perforce to accrue from Jnana 
(Self-Knowledge) does not accrue. For Atmaprapti (at¬ 
tainment of Self-Realization) what is needed is not a 
Tarka Buddhi (logic-oriented intelligence) but Antahkarana 
Samskara (refinement, purification of the psyche. Mind). 
First and foremost, the Koushalya (art, skill) of control¬ 
ling both the Karmendriyas (instruments of action) and 
Jnanendriyas (instruments of knowledge, senses) so that 
they do not get distracted and drawn incessantly towards 
the external objects in the world is essential. For, that 
Atman (Self) exists within us (internally). To those peo¬ 
ple whose minds are wandering and wavering about due 
to fickleness, Atmaprapti is never possible. For, only 
when the mind attains, acquires one-pointedness or con¬ 
centration and thereby quietude, satiation - to such (a 
serene and sublime) mind alone the cognition (Intuitive 
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Experience) of this Paramatman who is verily our Atman 
becomes effulgent, emerges out from within, so to speak. 
We should not forget the truth that we have to cognize 
(Intuit) our Atman within ourselves alone. 

(c) ‘ft WHnPre '*l$lfijd 'lull'd I 

^ ^1 «ftfl II’ - (Katha 

2-12). To wit : Paramatman is extremely subtle ; it is 
never possible to perceive Him through the senses. In 
fact, the perceptual knowledges of the external phenom¬ 
ena are themselves a cover or impediment for Him ; 
without the hankering after external objects getting depre¬ 
ciated (steadily), introspection or inner vision ( Darshana ) 
of Atman is never possible. He is hidden in the cave of 
our Buddhi (intellect) ; it is possible to search Him out 
therein only, but to those who are extroverted He is 
never visible or cognizable. Although He is verily our 
own innate Seif, just now He has been entrapped within 
the fortress of many calamities and vicissitudes of life, 
so to speak. For that reason alone, we are not able to 
have His Darshana (clear vision). 

How at all can we cognize, know such a (subtle) 
Atman by means of Jnaia (Intuitive Knowledge) ? The 
answer is : By means of Adhydtmayoga. In fact, the 
attempt to give up our Taddtmyabuddhi (deep, staunch 
sense of identification) with Anatman (not-selves) is itself 
called 'Adhydtmaydga* . We may be having the money to 
buy all the texts devoted to Adhyatmavichara (delibera¬ 
tion on spiritual matters or topics). But merely on buying 
them Atmajndna does not accrue. We should make a 
sincere and assiduous attempt needed to give up our vain 
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pride in, or sense of identification with, not-selves like 
the body, the senses etc. ; we must also make all efforts 
to acquire, earn PratyagdnshA (inner vision, introspec¬ 
tion, introvertedness). Only such a person who has thus 
cognized Atman by himself within himself by means of 
Adhydtmayoga goes beyond, nay conquers Harsha-Shoka 
(the pairs of opposites like happiness and misery). 

(d) ift snc*jr dswfa 

ll’ - (Mundaka 3-1-5). To wit : In this Upanishadic 

sentence the Sahakdrisadhanas (accessorial spiritual prac¬ 
tices or disciplines) needed for Atmalabha are mentioned. 
Satya (always speaking truth), Tapas (observing austerity) 

- both these are extremely necessary for Atmaprapti. 
These Sruti statements are not mere empty or shallow 
words ; only if these spiritual disciplines (Sddhanas) are 
practised, one becomes qualified for Vedantajnana (the 
Intuitive Knowledge of the Self that is expounded in all 
Vedantic or Upanishadic texts) ; otherwise not. In the 
Bhagavadgdd, after mentioning spiritual practices like 
Amdhitwa (humility, absence of pride), Adambhitwa (ab¬ 
sence of ostentiousness) etc. Shri Krishna has stressed that 

- jiWnsiM - ‘Only this is said to 

be Jnana, all that is opposed to this is said to be Ajnana * 

- and this fact must be remembered here in this context. 
The word Satya means ‘whatever one has seen and heard 
one should tell, communicate that as it is’. We might 
have heard the Smriti statement : ‘One should utter the 
truth, one should utter that which is Priya (pleasant), one 
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should not utter a Satya which is Apriya (unpleasant) ; 
even though it is Priya (pleasant to hear) one should not 
utter Anrita (falsehood, lie).’ Even by way of fun or 
humour without uttering falsehood, to tell the truth amounts 
to showing one’s adoration for the Atmaprapti which is 
verily Satyaswarupa (of the very essence of Truth). Tapas 
means the one-pointedness or concentration of the senses 
and the Mind ; Kmcchra , Chandrayana etc. - such aus¬ 
terities which are of the nature of torturing the body are 
not Sahakari Sddhanas (accessorial practices) for Jnana ; 
they are Sddhanas stipulated for Vanaprasthas etc. In the 
present context the Sddhanas - meant for one who is a 
Mumukshu and which enable him to become Antarmukhi 
(introverted) and to cognize the Tattwa - are being ex¬ 
clusively deliberated upon here. Samyajjndna means to 
attempt to cognize Atman as He really is. Merely the 
Sastra has not been called here ‘ Samyajjndna .’ Brahma - 
charya means ‘to wander about’ always in Brahman 
alone. To one who is dedicated to the Vedas , to Satya 
alone, this Adhyatmajndna accrues. Remembrance of ex¬ 
ternal objects, dealings with objects, hankering after en¬ 
joyment of external objects alone, being engrossed in 
objects - all these are impediments to Brahmacharya 
(celibecy, dedicated to wandering about in Brahman). 
Therefore, for the Intuitive Experience {Anubhava) of 
Atmatattwa (Absolute Reality of this Self) Brahmacharya 
is extremely necessary indeed. For, the Sruti itself ex¬ 
pounds that - ‘One who has really attained Atm anubhava 
begets Atmadarshana by means of Atmasravana , Atma - 
manana and Atmachintana and has become Atmarata , 
Atmakrida, Atmamithuna .’ We should interpret the word 
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‘Brahmacharya 9 to mean that one who wishes to attain 
or acquire the suitable qualification for Atmavijnana (Self- 
Realization), who should be bereft of Raga (attachment) 
and Dvesha (hatred) while utilizing or making use of 
external objects and minimize such transactions to the 
limit which is unavoidable, who should become introvert¬ 
ed and completely be dedicated to the spiritual search of 
the Absolute Reality ( Tattwanveshanapara ). Yatis means 
those who are endeavouring incessantly to cognize Atma 
Tattwa alone - they are eternally, constantly Satyarata 
(established in the Truth), are attempting to make their 
senses and mind one-pointed, are giving up totally false 
or wrong behaviour and speech which are the cause for 
Ajnana , renouncing or abstaining from Vishayasakti (in¬ 
dulgence in external objects for his pleasures) ; if such 
Yatis are practising all these disciplines alone, they will 
cognize Chinmaya (of the very essence of Pure Con¬ 
sciousness) Atman who exists ever in the cave of the 
heart. This is the intended teaching of the Sruti. 

This same teaching or tenet has been described in 
a verse in the Bhagavadgita : 

(e) i 

II’ (Gita 18-53). 

To wit: One who aspires to cognize Atman and get 
established in Atman alone should have a tight control 
over his senses in the matter of food and his general 
living conditions ; he should accept only things which are 
of the Satvi/ca kind or quality, seek solitude by living in 
seclusion, and should be dedicated to performing Dhyana - 
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yoga daily and constantly. Giving up or rooting out 
Aharikara (egotism), Bala (power, strength), Darpa (ar¬ 
rogance), Kama (desire), Krodha (anger) etc. he should 
become Antarmukhi (introverted, introspective) and should 
get established in Atmachintana (contemplation on the 
Self). Just as one who undertakes a pilgrimage to Benares, 
bathes in the holy river Ganges, performs Shraddha (death 
anniversary rites), visiting temples for the Darshan (view) 
of the deities etc. - gives up his vices and sinful or 
corrupt practices and only if he does this and fulfils all 
such pre-requisites, his pilgrimage will be regarded as 
fruitful ; in the same way, one who aspires to become 
a Mumukshu (seeker of Liberation) and attempts to attain 
Atmadarshana (Self-Realization) should necessarily seek 
solace in Atman alone and should spend his time in 
invocation of Atman , contemplation on the Self alone. To 
such a person alone Brahmaprapti accrues indeed, and 
to none else ; this fact need not be gainsaid. He will 
surely attain the Brahmabhava (Self-Knowledge, Intuition 
of Absolute Reality) of the type - ‘I am eternally Brah¬ 
man alone.’ 

(f) 'Tpf if Sl=lft^ 

cital FT ^TT Ftlft II’ - (Bri. 2-4-6). 

To wit : Till such time one begets the subtle sense or 
perspective of realizing all the disciplines like Brahmanya 
etc. needed for performing the Vaidika Karmas (rites or 
rituals), all phenomena like the deities, worlds, all the 
creatures, why say more ? - whatever things are per¬ 
ceived - all those are verily that Atman only, one should 
necessarily and incessantly do Tattwavichara (deliberation 
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on the Absolute Reality of the Self). Nothing else other 
than Atman - whatever it may be - exists apart from 
Atman. In truth, we are all transacting Atman (Self) alone 
as T, ‘others’, ‘ Vedas' , ‘Deities’, ‘Worlds* etc. Barring 
this Tattwa, to conceive (rather be under the delusion) 
that - ‘This is a Jati (genus)*, ‘This is Karma (ritual, 
action)’, ‘This is Mantra (hymn)’, ‘These are deities’, 
‘These are objects’ etc. and to believe that all of them 
are independent entities and to carry on all empirical 
transactions is itself the root cause for being far away 
from Atmatattwa. “Whatever things are being per¬ 
ceived or seen, whatever things are being heard, 
whatever concepts, deliberations are getting ensconced 
in our Mind - all those things are, in reality, that 
Paramatma Tattwa alone - such a truth to be cognized 
here and now, to attempt to acquire such a Manobhava 
(mental make-up) is itself the main spiritual practice 
for Adhyatmavidya.” 

(g) By quoting two verses from Bhagavadgita this 
topic will be concluded now : 

'im-- «cf%ini i wcfadifa 

WI II - (Gita 18-61). clifa WT 

«ir?t i driWKiwi ■?nf^ wri nimRi n’ - (Gita 18- 

62). 

To wit : Iswara Himself exists as Atman in the 
heart of every creature. Even so, the unrefined or uncultured 
people (highly extroverted, materialistic people) being cap¬ 
tivated by Maya (illusion), being highly engrossed in 
external objects - just like the dolls kept on a turning 
machine go round and round when the machine is turned 
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- are wandering about in this Samsara. Only such people, 
with Satwika Gurtas and whose merits have ripened up, 
surrender unto that Bhagavm (the Lord). Only to such 
people who totally in all respects surrender themselves 
unto Him feeling that - ‘He alone, is the final resort, 
abode for us’ - His benign grace flows. By dint of His 
compassion His Shashwatasthana (eternal abode) which 
has no repeated returns to the world of duality (i.e. no 
return to Samsara once again) will be attained undoubt¬ 
edly. 

In this workaday world of ours the common run of 
people are showing off ostentatiously their high sense of 
dedication towards their duties or responsibilities saying 

- ‘We have to do this’ ; ‘We have to do that’ and 
thereby becoming Karmaparavasha (fully controlled by 
or dependent upon duties or responsibilities) and keep on 
uttering that - ‘This work is done or achieved’ ; ‘That 
thing is yet to be done’ ; ‘I have finished the task of 
acquiring this’ ; ‘But I have yet to acquire that’ - just 
like the ox that is tied down to an oil-milling stone - and 
they repeatedly think about fresh duties or jobs, straining 
themselves in the process. But those who surrender unto 
Paramatman feeling that - ‘To become one with that 
Paramatman is the only important or prime duty in this 
life ; ail the other duties are not needed’ - to such people 
this compassionate Bhagavari helps loosen or untie their 
bondages of Dharma and Adharma and rids them of their 
Shoka (misery) and Moha (attachment). This alone is the 
spiritual instruction that was imparted by Bhagavan Shri 

Krishna to Aijuna : ^k u i I 

'UcfqrW TTT II’ - (Gita i8-63). 
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By discerning the real purport behind this instruc¬ 
tion and surrendering ourselves unto Paramatman, may 

all of us become fit and successful in attaining our life’s 

0 

goal - let us pray before Shrimannarayana (.Shri Maha- 
vishnu) to grant us His benign grace !! 


3. THE ESSENTIAL ADI SANKARA 

It is a well-known fact in spiritual circles that one cannot 
by himself comprehend the genuine Vedantic teachings by a 
study of ‘Prasthana Traya Bhashyas’ of Adi Sankara without 
the help and guidance of a preceptor well-versed in the tradi¬ 
tional methodology of utilizing the ‘Adhyaropa Apavada Nyaya’ 
which is implicit in and through those Bhashyas. Even the 
avowed followers of Adi Sankara, scholars, academicians and 
anchorites have miserably failed to bring about a convincing 
reconciliation among all the teachings or doctrines of the triad 
of the original Bhashyas as well as between the spiritual 
teachings pertaining to ‘Dharma Jijnasa’ and ‘Brahma Jijnasa’. 
Consequently, their interpretations and commentaries - verbal 
or written - bristle with contradictions and inconsistencies. 
Besides, the traditional or Sampradayic methodology handed 
down from the teacher to the taught and subtle pedagogics 
utilized by that world teacher (Adi Sankara) have been virtually 
denied to the true seekers of the Ultimate Reality of Brahman 
or Atman. 

If the Vedantic ‘Absolute Reality’ of Atman is beyond all 
empirical transactions and phenomena and, at the same time, 
if the ‘Science of Vedanta’ brings home this Ultimate Reality 
as one’s own essential Being of Atman using an immaculate 
and infallible methodology of teaching, then it becomes evident 
to any ardent seeker of this all-comprehensive and all-pervasive 
Reality that this ‘Atma Vidya’ is, in truth, the ‘summum 
bonum' of all human endeavour and prosperity. It deserves to 
be given the pride of place in all educational institutions and 
academies. 

This book comes in handy as an excellent reference book 
and a constant guide for the genuine student of Vedanta as also 
to a seeker and will invariably create a spiritual hunger to 
know more details and secrets in the vast Upanishadic lore. 

Price : Rs. 75. 


% 


— 

ABOUT THE AUTHOR 

His Holiness Paramahamsa Sri Sri Satchidanandendra 
Saraswati Swamiji, the founder of Adhyatma Prakasha 
Karyalaya and author of over 200 reputed works on Advaita 
in Kannada, Sanskrit and English, blessed the earth with his 
presence for ninetysix useful and rich years (1880-1975). 

His works are characterized by vast and deep scholarship, 
clear and precise perception and an at tive and lively 
style. His authentic interpretation of Sankara has been greatly 
recognized by both the East and the West. He was not just 
a rare and accomplished individual but a mighty and 
magnificent institution. 

ABOUT THE BOOK 

This is one of the important works written by Shri 
Satchidanandendra Saraswati Swamiji in Kannada exclusive¬ 
ly meant for the new initiates into the highly-developed, 
esoteric spiritual science of Advaita Vedanta. If the true 
seeker carefully scrutinizes the 21 topics delineated by the 
revered Swamiji in his own inimitable lucid style, he will 
be able to equip and enlighten himself with the fundamental 
tenets of Vedanta which will kindle in his pure heart an 
abiding interest to cognize the eternal values of Life and its 
real goal. The highly beneficial approach of Intuitive reason¬ 
ing and deliberation that is expected of him in order to 
‘climb up’ the steep lac ier of Moksha (Liberation) here in 
this very life will be available at his ‘beck and call’, so to 
speak. These tenets are bound to bring about a vast change 
in the seeker’s perspective and to remove many a deep- 
seated misconception, not barring the ‘I* concept which, in 
the form of egoism or selfishness, is the root cause for all 
^mundane miseries. 






